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EDITORS* PREFACE 


For several decades prior to Professor Takakusu’s death in June* 
1945, the English-speaking world knew him as an author, editor, 
and translator of monumental works on Buddhism. In this book* 
Dr. Takakusu’s only major work in English* the summation of his 
lifetime study of Buddhist philosophy is presented. Dr. Takakusu 
prepared the material in Tokyo and in 1956'39 delivered it as a series 
of lectures at the University of Hawaii, where he ums a visiting pro* 
fessor. In the summer of 1939, philosophers from several parts of 
the world gathered at the University of Hawaii for an EMt-West 
Philosophers’ Conference, and they used this text as one of the books 
in their discussions. The results of this eonference are presented in 
Fhiloscphy—East and IVfst, published in 1944 by the Princeton 
University Press. 

Before Professor Takakusu returned to Tokyo, he authorised 
us to publish this text and to make minor alterations without con¬ 
sulting him. We have made some revisions, but, in order to avoid 
the possibility of altering the meaning, we have revised the English 
only where we felt that a chan^ was essential The text gives basic 
Buddhist terms in English, Chinese, and Sanskrit, and the index 
gives the diacritical marks of the Pali and Sanskrit. Dr. Takakusu 
employs irregular Sanskrit forms at times in order to avoid confu¬ 
sion on the part of the reader. As an aid to students, we have inserted 
references to important texts of all major Buddhist philosophical 
systems. 

This work represents the conclusions of a Buddhist scholar 
whose renown Is attested by the academic and honorary degrees and 
other honors conferred upon him. Among these were: M.A., D. Litt. 
(Oxon.), Dr. Phil (Leipsig), D. Litt, (Tokyo), Ehren Dr, Phil 
(Heidelberg), Member of the Imperial Academy (Japan), Fellow 
of the British Academy, At the time of his death he was Professor 
Emeritus of Sanskrit at Tokyo Imperial University. 

Some readers may believe that Japanese Buddhism has been 
overstressed in this volume, but, as Professor Takakusu states, it is 
justified—^r necessitated—by the fact that in Japan “the whole of 
Buddhism has been preserved,” as well as the fact that, in Japan, 
Buddhism is the living and active faith of the mass of the people. 

As Director of the University’s Oriental Institute (now the 
School of Pacific and Asiatic Studies), Mr. Gregg M. Sinclair ar¬ 
ranged for Dr. Takakusu’s enngement as visiting professor at the 
University of Hawaii, and as President of the University since 1943 
he has k^t alive the plan for publishing this book at an appropriate 
lime. 


Th« project has received generous financial assistance from Pro¬ 
fessor Takakusu's friends in Hawaii. especiaJly through the co 
operation of Mr. Eimu Miake and the Reverend Kenju OhComo. 
Thanks are also due to Professor Yukuo Uyehasa for his assistance 
in planning and effecting publication of the volume, to Professor 
Johannes Kahder for invaluable assistance on the proofs and index, 
and to the Reverend Iwasaburo Voshikamt for help on the index. 
Special appreciation is hereby caressed to Mr, Richard A- Gard 
for liis very generous assistance in checking tlie entire manuscript 
with I'rofessoT Takakusu after the latter's return to Japan from 
Hawaii in 1939, and working out with the author many important 
changes in the text. Mr. Gard deserves thanks also for similar as* 
sistance in connection with Profeasor Takakusu’a chapter in 
PhilMophy—East ond iVest, which includes, in essence, the same 
material as found in Chapter III of this volume. 

W. T. Cmah 

Chakles a. MooaE 


EDITORS’ PREFACE TO SECOND EDITION 
The eothusiaslic reception of Dr. Takakusu’s presentation of the 
basic principles and schools of Buddhist Philosophy led to the early 
depletion of the first edition and has been interpreted to mean that 
the book fiUs a substantial need in the field of technical secondary 
literature on the subject. A second edition, therefote, seemed desirable 
to the editors and to those who first published the book, namely, 
the University of Hawaii and friends of Dr. Takakusu in Hawaii. 

In presenting this second edition, the editors have maintained 
the policies stated in the preface to the first edition; that is, they 
have not considered it their privilege to change the text TDateriaUy. 
A few changes have been made for the sake of greater clarity, however, 
and minor errors have been corrected. 

The editors wish to express their great appreciation for generous 
assistance in making these revisions to Professor Johannes Rahder, 
Yale University; Professor Sitaram Tripathi, Banaras Hindu 
University; Professor Yukuo Uyehara, University of Hawaii; and Mr. 
Richard A. Gard, Ontario, California. 

May 1, 1949 

W. T. Chan 
Xbarles A. Moore 
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1. INTRODUCTION 


(1) How TO Depict Bupdkjsm 

A discourse on Buddhist Philosophy is usually beg^un Nvith the 
philosophy of Indian Buddhism, and in this respect it is intportant 
to trace the development of Buddhist thought in India where it 
thrived for 1SOO years. It should be remembered, however, that before 
Buddhism declined in India in the eleventh century, its various 
developments had already spread far into other countries. Hinayana 
Buddhism, or the Small Vehicle, which emphasizes individual fSaU 
vation, continued in Ceylon, Burma, Siam and Cambodia. Mystic or 
esoteric Buddhism developed as Lamaism in Tibet. Mahayana 
Buddhism, or the Great Vehicle, which emphasises universal salva¬ 
tion. grew in China where great strides in Buddhist studies were 
made and the different thoughts in Mahayana schools were 
systematized. 

In Japan, however, the whole of Buddhism has been preserved--* 
every doctrine of both the Hinayana and Mahayana schools. Al¬ 
though Hinayana Buddhiam does not now exist iri Japan as an active 
faith, its doctrines are still being studied there by Buddhist scholars. 
Mikkyd,^ which we may designate as the Esoteric Doctrine or Mysti¬ 
cism, is fully represented in Japan by Tends! ^ mysticism and Tdji* 
mysticism. The point which Japanese mysticism may be proud of 
is that it does not contain any vulgar elements, as does its counter¬ 
part in other countries, but stands on a h mi philosophical basis. 

The schools which v;ere best developed in China are Hua-yeu* 
(Kegon, the ‘Wreath’ School) and T’ien-t'ai “ {Tcndal, the 'Lotus’ 
School). When the Ch'an* (Zen) School is added to these .two, the 
trio represents the highest peak of Buddhism's development. These 
three flourished in China for a while and then passed away, but in 
Japan all three are still alive in the people’s faiths as well as in 
academic studies. 

A rather novel fdrm of Buddhism is the Amitn-pietism. It is found 
to some extent in China, Tibet, ^Nepal, Moi^olia, Manchuria and 




‘ * if 


Annam ; but it flourishes most in Japan \tfhere it is followed by more 
than half of the popuJaCion. , 

1 believe, therefore, that the only way to exhibit the entire Bud- ] 

<Uu8t philosophy in all its diflerecrt schools is to give a resume of > 

Buddhism in Japan, It is in Japan that the entire Buddhist literature, : 

the Tripitalca, is preserved and studied. i 

The great Tripitaka Literature,’ which is chiefly in Chinese trans- •. 

lation, was brought to Japan from China in the T'ang (618-907) \ 

and Sung (960-1279) periods, It consisted then of 5048 volumes, | 

all of which have been preserved in Japan althoi^h many were lost 
in China. In Japan, the Tripitaka Literature has been published at 
least four times, each editicn adding new volumes. Recently it became 
my responsibility to complete Its latest publication, which contains ; 

the ^Chinese and Korean compilations as well as texts newly dis- * 

covered in Central Asia and Japan—a work of thirteen years— ^ 

comprising 13,520 ckwuts * or parts in 100 bound volumes of 1000 
pages each.* 

There is little need of describing the numerous monasteries in I 

Japan, which are seats of Buddhist learning. But I should mention , 

the fact that there are six strong universities of Buddhist affiliations 
which make the philosophy of Buddhism their chief subject of study. 

There are also many colleges and schools of Buddhist support, and , 

in live of the govemmental universities Buddhist philosophy, San- i 

skrit and Pali are studied. v 

In the present study of Buddhist philosophy the subject will not 
be presented in its historical sequence but in an ideological sequence, i 

This ideological sequence does not mean a sequence in the develop- « 

ment of ideas; it is rather the systematization of the different schools I 

of fought for the purpose of easier approach. 1 

V Because of my peculiar approach to the subject, I am going to 1 

J present a classification of Buddhist thought different from that of j 

Professor Stcherbatsky, who made a very masterful presentation of i 

* constitutes the basic literature of Buddhism cooiprisicg a 

Che thr«« divisions of Buddhist doctrine: the Buddha's discourses; disciplinary ' 

rules; and philosophical treatises. i 

* ^ *Te<'iAd Shintka Daiiffky^ (Taisho Edition ^ 

of the Tripitaka in Chinese). Edited by J. TakaJeusu, K. Watanabe, and G. Ono. 3 

100 volufDcs. Tokyo, 1929^ Hereafter cited as Tatxi^. . 
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Buddhist ideas in his Bttddhist Logic He divided the iirst 1500 
years of Buddhist history, dating back to 500 B.C., into three periods 
of five hundred years each, as follows: 

First Middle CoDcIuding 

Pluralism Monism Idealism 

Pudgala-sunyata Sarva'dharma'Sunyata Bahya^artha-sunyata 
(Denial of (Denial of all (Denial of tlie 

individuality) elements) ejcternal world) 

In his table. Professor Stcherbatsky indicated the extreme and 
moderate schools in each period. 

Historically, Professor Stcherbatsicy's table is more accurate, and 
1 am conscious of the fact that the Idealism of Asanga and Vasu- 
bandhu'^ arose in reaction gainst the extreme passivity of Nagar* ** 
June's Kegativism.^^ However, it being impossible to place 
Harivarman's Negativism ^ after Nagarjuna, 1 have taken the liberty 
of assuming the following table with the great thinker and writer 
Vasubandhu as the starting point of the development of all Buddhist 
thought: 

*Th. Stchefbstikv; 8u44hitt Logie, two volumes (BibHoihtco Buddhieo 
Vol. XXVI). Leningrad. 19^: Vo|. I, p. U. 

410-500 A.D.j i^Kc. 420-500 AD. 

“ HW 200-200 A.D. See 4th edumn e< the following table. 

** 2S0-3S0 A.D. See 2nd column of the following 

table. 
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According to my scheme, N^rjuna, the earliest Buddhist philos¬ 
opher, is placed after Harivarman and Vasubandhu, as may be seen 
in the table. However, when the development of ideas is to be fitted 
into a simple pattern, such a discrepancy is inevitable. In China when 
a philosopher'priesc engages in philosophical* studies, he does not 
usually take up the history of ideas, but he at once goes into the 
speculation of whichever thought attracts his interest. Therefore, 
there is little advanti^e in studyit^ Buddhist ideas according to the 
historical sequence. 

(2) BUDDHISM IN THE HISTORY OF ChII^A 

The history of Buddhist activities In China covers about 1200 
years (A.D. 67’12? 1) and is practically identical with the history 
of the Chinese translation of the Buddhist scriptures. During those 
years 173 Indian and Chinese priests devoted themselves to th^ la¬ 
borious work of translation, and the result was the great literature 
of the Chinese Tripitaka. 

Careful studies of these translations were continued, and many 
schools of thought, or religious sects, were established. The most 
notable of them (fourteen in number) may be picked out f^r our pur¬ 
pose. Almost all of them were introduced to Japan. But we shall 
not trouble ourselves with minute accounts of them here, for we 
shall have to return to them when we study the philosophical teneu 
of each. 

We must remember, however, that the Sui (A.D. S81-61S) and 
the T’ang (A.D. d18-907) dynasties are the age when the sectarian 
schools were completed and that these schools were founded or ori¬ 
ginated some time earlier by those able men who translated or in¬ 
troduced the texts. We shall now examine the list of these schools 
founded and completed on Chinese soil. This list indicates the vast 
development and systematization of Buddhism in China. 



LISTS OF CHINESE SECTS* 

Fotind&don B. Final 'Completion 

(Before Sui and Tans Dyna»ti«s, <Ia the Sui and T’ang Dynasiitt, A.D. 561-907) 
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LISTS OF CHINESE SECTS* (Continued) 
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LISTS OF CHINESE SECTS* (Cdhtinu«d) 
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Mystic 

irystidsm tnnsmillcd by Subhaharasimha, 
A.D. 637-735, Vajrabodhi, A.D, 

and Amoghavajfa. A.D. 70S.774, 



01 the above sects, ten (2, 3, 4, 7, 8, 10, 11, 12, 13, 14) were 
transmitted to Japan, and of them three, i.e., the reaJistic Chu-she 
(10), the nihiUstic Ch*eng-shih (2), and the oe^ativistic Sandun (3) 
schools did not remain in Japan as active sects but are preserved for 
the purpose of training and preparing the Buddhist mind for higher 
speculation and criticism. 

(3) Japan as the Land of Mahayaha 

Buddhism was officiary introduced into Japan in A.D. 552 from 
Paikche,’^ a kingdom in Korea, but thirty years earlier Buddhist 
images had been brought to Japan. In 594 the Prince Regent, Shd* 
toku Taishi (573^1) declared Buddhism the state religion. 

Buddhism at this time was quite devoid of the distinctioa of sects 
or schools, although the difference of Mahayana and Hinayana was 
clearly reccgnired. The Prince himself strictly adhered to Mahayana 
and wrote commentaries upon three Mahayana texts. The fame of 
these excellent annotations spread abroad, and one of them was chosen 
as a subject of commentaries by a Chinese savant. 

The particular type of Mahayana tliat was adopted by the Prince 
may be seen from a consideration of the texts which were chosen. 
The first is the Lohis of Ihe Good Latv, a text devoted to the Eka' 
yana (One Vehicle) doctrine, indicalir^ the idea of the good law. 
The second is the ZHscourse ofi t/i# C/Hitwtg TruJh by VimalakirtiJ® 
a lay Bodhisattva of Vaisali, while the third is the Sook of the 
Eamcit Resolve by Srimala, a lady Bodhisattva, the Queen of 
Ayodhya.^* The central idea of this non^ectarian period was the doc¬ 
trine of the Great Vehicle (Mahayana) as expressed in these 
three texts. This idea has remained the dominating feature of Bud¬ 
dhism tliroughout its history in Japan. 

(4) Japanese Buodkism PHriosopKicALLv CtASsiPiEO 

To depict the whole of Buddhism it will be better, as I have 
already emphasized, to treat it according to its philosophical develop¬ 
ment. For the sake of clarity, I 9hall group the schools under two 
heads: the Schools of Negative Rationalism, i.e., the Religion of 

** SaJdJtantro>pirutienk/iTltithS No. 262; Viviafekirti-nirdtftr 
TaishO Ko. 475; 
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KaJeclic Investigaticm; and the Schools of Introspective Intuitionisro, 

i.e., the Religion of Meditative Experience. 

It is well known that Buddhism lays stress on the Threefold 
Learning (siiia) of Higher Morality, Higher Thought, and Higher 
Insight. That is to say, without higher morals one cannot get higher 
thov^bt and without higher thought one cannot attain higher insight. 
Higher Thought here comprises the results of both analytical in¬ 
vestigation and meditative inturtion. Buddhism further instructs the 
aspiranu, when they are qualified, in the Threefold Way {ynarga) 
of Life-View, Life-Culture, and Realisation of life-ideal. In other 
words, without a right view of life there will be no culture, and 
without proper culture there will be no realization of life. Life- 
Culture here again means the residts of right meditation. 

The twofold inheritance of the Buddha was Right Reasoning 
(wyoyfl) and Right Meditating (dhyana). One set of the Buddhist 
Schools which chiefly dwells on the former method I classify here 
as Negative Rationalism. It may seem a misnomer to group Realism 
under Negative Rationalism. However, when we see that it holds 
the doctrines of selflessness, impermanence, blisslessness, and mo- 
menUrincss of life we cannot assume muclt of its positive fealureS- 
As to the rest of the schools, no explanation will be necessary. 

The other set of schools I classify as Introspective Intuitionism, 
because all these are taught according to the result of meditative or 
introspective activity of the mind and not by dialectical reasoning 
or simple perception of the senses. The lotuidve Schools are of 
two kinds: the Undifferentiativc and the Differentiative. According 
to my idea, Buddhism may be classified as follows: 

/l. 

SCHOOLS OF NEGATIVE RATIONALISM 

1. Realism (Sarvastivada, Abhidharmika),Abhidharmak084, Chii- 
shc, or Kusha*’ School [Ens School] 

2. Nihilism (Sarvasunyavada, Sautrantika), Satyasiddhi, Ch’et^- 
shih, or J6jitsu‘® School [Non-ens School] 

3. Idealism (Vijnaptimatravada), Yogacara, Fa-hsiang, or Hos- 
80 School (Both Ens and Non-ens School) 

4. Negativism (Sarvasunyavada), Madhyamika, San-lun, or San- 
ron” School [Neither Ens nor Non-cos School] 

' 
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ri. 

SCHOOLS OF INTROSPECTIVE INTUITIONISM 

(A) 

Undifferentiattd Intuitionism 

5. Toialism (Avatansaka), Hua-yen, Kegon*‘ or ‘Wreath’ School 
6- Phenomenology (Saddharmapundarika, Ekayana), T’ien-t'ai, 
Tendai or ‘Lotus’ School 

7. Mysticism (Mantra), Chcn-yen, Shingon** or 'True Word’ 
School 

8. Pure Intuilionisni (Dhyana), Ch'an, Zen or Meditation School 

Four divisions: 

a. Rinaai Sect *® founded by Eisai 

b. Soto Sect ^ founded by Dogen ^ 

c. Fuke Sect ^ founded by Kakushin in 1255; abolished 
after 1868 

d. Obaku Sect ** founded by Ingen “ 

(B) 

Differentiated Intuitionism 

9. Amita-pietism (Sukhavati), Ching-t'u, Jodo” or ‘Pure Land’ 
School (Objectively Differentiated Intuitionism] 

Four divisions: 

a j6do Sect founded by Hbnen ** 

b. Shin Sect ** founded by Shinran 

c. Yusuneinbulsu Sect founded by Ryonio •• 

d. Ji Sect founded by Ippen 

10. Lotus-pietism, Nichiren^' or ‘New Lotus' School founded by 
Kichiren*^ [Subjectively Differentiated Intuitionism] 

11. Disciplinary Formalism (Vinaya), the New or Reformed Rltsu 
(Lu) founded by Eison ** (Subjectively Experienced Intui- 
tionism] 


“ *• 

- ^BlHl.1215 ** 'iityc • 

• - KHI^ - ajcl592.167S - 

- 1133.1212 - - «I173.I2(» •• 

" as. 1071-1132 “ - —*1235.1289 - 0*^ 

- 0*1222-1282 - - fi*120M29O 
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II. INDIAN BACKGROUND 


(1) BVDD})IST IfTOIA 

The Buddha may or may not have been 'the greatest Aryan of 
aJl the Aryans,' or 'the greatest of all philosophers,' as some would 
call him. It is difficult to determine how such a man as the Buddha, 
who is so different from the other philosopliers and religious men 
of India, could have appeared there, for he denied entirely the tra¬ 
ditional gods, religious beliefs, institutions and customs. 

When the Aryans conquered India, they pushed southward in 
their march of victory until they entered the tropical xone. Then, 
because of the severe heat, they chose to select their abode among 
the cool forests of the Black Mountains, which form the smaller range 
along the foot of the greet Himalaya, Gradually they came to regard 
the forest as their ideal abode, and' in time they acquired the habit 
of meditating with the great Himalaya as the object of their thoughts. 
For, there was Himalaya, eternally munificent, eternally unapproach¬ 
able. Xhiring mornings and evenli^s the snows would glow in 
changing splendor as the rays of the sun struck dtem; in winter the 
glaciers in the valleys were frozen solid, but in summer the glaciers 
flowed along the winding valleys like giant dragons come to life 
after a year's sleep. Finally, the Aryans, who had conquered India 
by force, in turn came to be completely conquered by the mysterious 
influence of Nature. 

In very few words, Brahmanism, the old Indian religion, was a 
panthei^ with Brahman (the eternal, absolute, unchat^lng princi¬ 
ple) as the first cause of the universe. The manifestation of this 
Brahman is sometimes personified and is called Brahma (God, or 
the Great Self). Every human being has otwion (little self). Brah¬ 
man and atman are one, and of the same substance. Braltmanism, 
therefore, is an effort to seek the ultimate principle. Brahman, by 
studying one's Self, otmoH. 

The Buddha denied the existence of Brahman and aiman, and 
advanced a new theory of anattnoH (no-self), for, he declared, 
all things are changing and it is Reasonable to look for an abso¬ 
lute unchanging principle or an eternal self. 
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It is appropriate to speak of the Indian civilization as the civili¬ 
zation of the Forest. Religion, philosophy and literature were all 
products of the forest. Education was carried on in die sacred depth 
of the forest. Music, medicine and other. branches of civilization 
vrere, without exception, cultivated in the forest. 

Such theories as those which contend that city life produces 
civilization or that the origin of civilization is the triumph of man 
over nature cannot be acceptal)le in India. The Indian people be¬ 
lieve that the struggle for life is a liindrance to higher civilization. 
To them civilization means the assimilation of man into Nature; 
hence city life is simply the breed!t^-place of crime. 

Brahmanism, the Indian philosophy, and Buddhism may both be 
called the product of self-culture ^ under Nature. The result of the 
custom of meditating morning and evening reverently before Nature 
was yoga (concentration of mind) In Brahmanism, and ihyoi^a or 
zen (meditation) in Buddhism. There might be a sect in Brahmanism 
which does not require yoga, but in Buddhism no sect can be with¬ 
out dkyana. At present certain sects in Buddhism do not practice 
dhyana daily. However, it is a well-known fact that even those sects 
have their origin in dhyana. This is true with both Hi nay ana and 
Mahayana, For instance, the Three Learnings of Buddhism (tresik' 
so) are discipline, contemplation and wisdom; and one of the Six 
Perfections (paramita) Is samadhi or concentration. Without 
tnadhi the attainment of Buddhist knowledge is impossible. In Bud¬ 
dhism to act righteously is to think deeply. 

(2) The Buddha as a Deep TniKicfiB; 

The Buddha (c 566-486 B.C.) was not satisfied with the ideas 
of his contemporary thinkers. Those who regard this earthly life 
as pleasant (optimists) are ignorant of the disappointment and des¬ 
pair which arc to come. Those who regard this life as a life of 
suffering (pessimists) may be tolerated as long as they are simply 
feeling dissatisfied with this life, but when they begin to give up 


''Anabnan’ denies the self as permanent substance or entity. However, 
Biuldhism retains the self as a combination of mailer and miod in continuous 
change. This 'self is perfected by eultivailon. This is what is meant by 
'self-culture' or 'seI{<realion.’ See also Section 3 of this chapter. 


21 



tUs life u hopeless and try to escape to e better Hie by practicing 
austerities (sel^morriffcation), then th^ are to be abhorred. The 
Buddha taught'that the extremes of both hedonism and ascetidsm 
are to be avoided and that the middle course should be followed as 
the ideal. This does not mean that one should simply avoid both 
extremes and take the middle course as the only remaining course of 
escape. Rather, one should transcend, not merely escape from, such 
extremes. 

The Buddha's doctrine, in fine, rests on the idea of “knowing 
and regarding reality as it is.” That means one should know the 
true facts about this earthly life and look at it without making 
excuses, and regulate one’s daily conduct of life according to this 
knowledge and standpcnnt. 

«This idea that there is nothing but hardship in this world—even 
pleasures end in hardship^is one of the rignificant points of Bud¬ 
dhism. Someone might say that tius idea of recognitii^ this Hfe as 
hardship cannot be anything but pessimism. But that is not right. 
The idea is this: In this present life there are both pleasures and 
hardships. It is shallow to try to regard it as entirely of pleasure; 
what one regards as pleasure will cause suffering when it ceases to 
e»st. In other words we may call it a kind of hardship which appears 
in the guise of pleasure. Therefore this life must be regarded as 
consisting entirely of hardship. Yet one must not lament over it. 
If one is ignorant of the fact that pleasures can cause hardships, one 
will be disappointed when that fact presents Itself. The Buddha 
teaches that one should regard hardship as hardship, accepting it 
as a fact and opposing it. Hence his emphasis on perseverance, forti¬ 
tude, and forbearance, the latter being one of the Six Perfections. 

In short, there ace both pleasures and hardships in life, but one 
miut not be discouraged when hardship comes, or lose onesdf in 
rapture of joy when pleasure comes. Both pleasure and hardship 
must be taken alike with caution, and orie must attack them with ail 
one's might. For this reason bravery and diligence (oiryo) were 
included arnong the Six Perfections. 

The middle course does not mean escapir^ from life but ft means 
invading life, and yet not to become a prisoner of life. 

When the Buddha’s idea on reality develops further and further 
along its path, it becomes the Buddhist philosophy. To realize it 
in the actual life of living men >s the religious side of Buddhism. 


22 



Apart from Buddhism, however, there are efforts on the part 
of, many thinkers to build up (heir respective thoi^hts on optlinism 
and pessimism. Ever since before the time of the Buddha there had 
existed both schools of thought. The opiimisdc thought has developed 
into naturalism, hedonism, materialism, mechanism, etc. During the 
lif^ime of the Buddha there existed even stror^er materialism than 
that we see today. Pessimism developed along the line which may 
be described as more religious. They reasoned that since our or* 
ganism (body and mind) is imperfect, we sltould overcome it by 
austerities (self-mortification); then in the next life we shall attain 
a perfect heavenly existence. Thus they invented various methods 
of se)f>mortific3tion and practiced them. The Buddha abhorred this 
practice. 

Because the Buddha's idea on both optimism and pessimism was 
very dear, there has never been anyone in Buddhism who strayed 
into materialism nor has there been anyone who went into the prac> 
tice of self-mortification. In short, the extremes of both optimism 
and pessimism were prevented by the moderate doctrine of Bud¬ 
dhism. In a way Buddhism was a scheme against the ravages of both 
materialism and asceticism. 

(3) What IS San?? 

The Buddha regarded this world as the world of hardship, and 
taught the ways to cope with it Then, what are the reasons which 
make it a world of hardship? The first reason, as given by the 
Buddha is that aU t}^ngs ore seljUss or egoless, which means that 
all things—men, animals and inanimate objects, both living and not 
living^lo not have what we may call their original self or real being. 
Let us consider man. A man does not have a core or a soul which he 
can consider to be his true self. A man exists, but he cannot grasp his 
real being—he cannot discover his own core, because the existence of a 
man is nothing but an "existence depending on a series of causations." 
Everythii^ that exists is there because of causations; it w31 dis¬ 
appear whcQ the effects of the causations cease. 

The waves on the water's surface certainly exist, but can it be 
said that a wave has its own self? Waves exist only while there 
is wind or current. Each wave has its own characteristics according 
to the combination of causations*—the intensity of the winds and 
currents and their directions, etc. ^But when the effects of the causa- 
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tioiis ce&s«, the waves are no more. Similarly, there cannot bo a 
self which stands independent of causations. 

As long as a man is an existent depending on a series of causa¬ 
tions, it is unreasonable for him to try to hold on to himself and 
to regard all things around him from (he self-centered point of view. 
All men ought to deny their own selves and endeavor to help each 
other and to look for co-existence, because no man can ever be truly 
indeiwndent. 

If all things owe their existence to a series of causations, their 
existence is a conditional one^here is no one thing In the universe 
that is |>ermanent or independent. Therefore, the Buddha's theory 
that selflessness is the nature of all things inevitably leads to the 
next theory that qH things are imper^nanent {a*ntya). 

Men in general seem to be giving all of their energy to preserving 
thefr own existence and their possessions. But in truth it is im¬ 
possible to discover the core of their own existaice, nor is it possible 
to preserve it forever. Even for one moment nothing can stay un¬ 
changed. Hot only is it insecure in relation to space but also it is 
insecure in relation to time. If it were possible to discover a svorld 
which is space-less and time-less, that would be a world of true free¬ 
dom, i.e.. Nirvana. 

If. as the modern physicists assert, space is curved and time is 
relative, this world of space and time is our enclosed abode from 
which there is no escape—we are tied down in the cycles of cause 
and effect. 

As long as men cannot discover a world which is not limited by 
time and space, men must need be creatures of suffering. 

To assert that such a state, unlimited in time and space, is attain¬ 
able by man is the message of Buddhism. 

Of course there is no such thing as a limitless space or limitless 
time. Even modem physical science does not recegniae infinity in 
time and space. However, the Buddha brou^t forsvard his ideal. 
Nirvana (extinction), following his theories of selflessness and im¬ 
permanence. Nirznm means exHnethn oj life and death, gxHnclian 
of worldly desire, and exHnstion of space and time conditions. This, 
in the last analysis, nteans unfolding a world of perfect freedom. 

Selflessness (no substance) and miperTnanenee (no duration) are 
the real state of our existence; Plirvana (negatively extinction; posi¬ 
tively perfection) is our ideal, that is, perfect freedom, quiescence. 


(4> Tut Ideal of Buddhisu 

Th« special community established by the Buddha was called 
the AryasoH^ha {The Assembly of the Nobles), intended to be the 
cradle of noble persons. Since the Brahmanical tradition had been 
firmly established, the race distinction was strictly felt. On that 
account tlie Buddha often asserted that in his own contmunity there 
would be no distinction between Brahmans (priests) and warriors 
or between masters and slaves. Anyone who joined the Brotherhood 
would have an equal opportunity for learning and training. 

Against the asserted superiority of the Aryan race and the appella¬ 
tion of o»«ryfl (non-Aryan) given to the aborigines or some earlier 
immigrants, the Buddha often argued that the word 'Atya' meant 
‘noble‘ and we ought not call a race noble or ignoble for there will 
be some ignoble persons among the so-called arya and at the same 
time there will be some noble persons among the so-called anarya. 
When we say noble or ignoble we should be speaking of an indivi¬ 
dual and not of a race as a whole. It is a question of knowledge or 
wisdom but not of birth or caste. Thus the object of the Buddha was 
to create a noble personage {arva-pudgoia)—in the sense of a noble 
life, 

The noble community (arya-sangha) was founded for that very 
purpose. The noble ideal (arya-dharma) and the noble discipline 
{arya-vinaya) were set forth for the asprrir^ candidates. The path 
TO be pursued by the n^le aspirant is the Noble Eightfold Path 
(arya^astangika-marg/j) and the truth to be believed by the noble is 
the Noble Fourfold Truth* {cawari arya^atyani). The perfections 
attained by the noble were the four noble fruitions (arya-phala) and 
the wealth to be possessed by the noble was the noble sevenfold 
wealth (sapta arya-dhana), all being spiritual qualifications. The 
careful application of the word ‘arya’ to each of the important points 
of his institution must not be overlooked by a student of Buddhism. 
The Buddha thus seemed to have endeavored to revive the original 
meaning of oryu in personality and the daily Iffe of his religious 
community. 

Whether the Buddha was an Aryan or not we cannot say. Some 
consider him to be an Indo-Scythian while others consider him to 


'See next section. 
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be an Indo-Stfnierian, The question of race has nothing to do with 
him, who in his idea transcends all racial distinctions. 

The ideal set forth by him must be taken to be purely personal. 
As a man» he teaches men to be perfect men, i.e., men of perfect 
enlightenment. 

(5) What js Truth? What is the Wav? 

The Buddha o^nized these ideas into the Fourfold Truth as 
follows: 

1. That life consists entirely of suffering; 

2. That suffering has causes; 

(The above two are the description of reality.) 

3. That the causes of suffering can be extinguished; 

d. That there exists a way to extinguish the causes. 

(The last two express the ideal.) 

These constitute the Fourfold Truth to be believed by the ariya 
or those who pursue the way toward Nirvana. (Hereafter the word 
ariya or orya will be used in preference to its English equivalent 
‘the noble.’ Ariya as used in Buddhism includes both those who 
aspire to become noble and those who arc already noble. 

In explanation of the fourth Noble Truth the Buddha taught the 
Eightfold Way to be pursued by the oriya as follows: 

1. Right View, by which to see the real state of all thing;s. 

2. Right Thought 

3. Right Speech 

4. Right Action 

(Right Thought, Right Speech, Right Action are the elements 

of human character.) 

5. Right Mindfulness 

6. EUght Endeavor 

7. Right Livelihood 

(These three are the elements of human Ufe or the dynamic 

aspects of human character.) 

3. Right Concentration, which is the motive power to carry 
one through all the worlds—this human world of desire, 
the heaven of (bodily-) beings, the higher heaven of fonnleas 
(bodiless) beings and holy beings (arlutls) —finally to reach 
the state of Parinirvanc (Highest Nirvana), the Buddhahood. 
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The Eightfold Way may be reg:ar<led as the practical ethics of 
Buddhism for the purpose of building up the human cliaracter and 
improving it, but at the same tune it is the way of the holy reli* 
gion for attaining the highest enliglitenment—the Buddhahood. 


The Worlds of Beings attainable by Progressive Meditation 


Dhannodh atU'Soviapo tti 
(Abstract-meditation on the universal principle, 

Buddha 

i.e., world) V. 


Nirodha-s9»tapatii (Extinction) 
Arbats 

IV. 

Neither conscious nor unconscious state of the heaven 


The heaven of nothingness 


“ t 

The endlessness of mind 

- ir r”' 


The endlessness of space 


Fourth Dhyana heaven 

1 >9 

Third Dhyana heaven 


I « 

Second Dhyana heaven 

al< "• 

5/ 

First Dhyana heaven 

9 


The world of living beings. 

I 


The Eightfold Way should not be raided as a combination 
of eight different ways. It is a unitary way—^the Path of Insight 
(£>«‘jona>mzrpa)~-'to lead the ariya toward perfection. 

The next st^e ^ of the path is the Path of Practice and is described 
as the Seven Branches of Enlightenment (Bodhi) as follows: 

1. Thorough investigation of the Principle 

2. Brave effort 

‘ 3. Joyous thought 

4. Peaceful thought 

5. Mindfulness 


*The Buddha uught a Threefold Path; the Path of Insist (Mediietion), 
the Path of Practice or Ctilturc, the Rath of Ko*Hor<-Learmns. 
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6. Concentration 

7. Equanimity 

Thus the ariya proceeds to the last stage; i.e,, the Path of No- 
More-Learning. Then the firm conviction that he has realized the 
Four-fold Truth will present itself. 

The above three stages are to be passed through in the study of 
the Fourfold Troth. The Truth is studied and conceived in the first 
st^ by the application of the Eightfold Way (Life-View); in the 
^ond stage it is investigated more fully and actualized by the prac¬ 
tice of the Seven Branches of Enlightenment (Life-Culture); and 
in the last stage the Truth is fully realized in the Path of NchMore- 
Leamlng (Realization of Life-Ideal). 

When the ariya reaches this last stage, be becomes an arhal. 
According to the Hinayanistic view this is the perfect sUtc of enlighl- 
enroent, but according to the Mahayanisdc view an arhat is thought 
to be only partially enlightened. The purpose of Buddhism is to 
perfect a man’s character, or to let him attain Buddhahood on the 
basis of perfect wisdom and right cultivation, i.e., the highest per¬ 
sonality. Such are the characteristics of Buddhism. 



III. FUNDAMENTAL PRINCIPLES OF 
BUDDHIST PHILOSOPHY 


The usuai procedure would be to explain the general priiiciples 
which are common to all the schools of Buddhism. In this section 
I will not refer to those doctrines which are made tlie basic principles 
of the existing sects in Japan, because we shall study them in detail 
when we conte to Buddhism in Japan. At present I will brir^ out 
six general principles, common especially to all schools of Mahay ana; 

a. Tlie Principle of Causation 

b. The Principle of Indeterminism of the Differentiated 

c. The Principle of Reciprocal Identification • 

d. The Principle of True Reality 

e. The Principle of Totality 

f. The Principle of Perfect Freedom 

(1) Ths PBiKci?tB OP Causation 

Buddhism does not give importance to the idea of the Roct*PrincU 
pie or the First Cause as other systems of philosophy often do; nor 
does it discuss the idea of cosmology. Naturally such a branch of 
philosophy as theology did not develop in Buddhism, One should 
not expect any discussion of theology from a Buddhist philosopher. 
As for the problem of creation, Buddhism is ready to accept any 
theory that science may advance, for Buddhism does not recognize 
any confUct between religion* and sdence. 

According to Buddhism, human beings and all living things are 
self<reated or self-creating. The universe is not homocentric; it is 
a co-creation of all beings. Buddhism does not believe that ail things 
came from one cause, but holds that everything is inevitably created 
out of more than two causes. 

The creations or becomings of the antecedent causes continue in 
time-series—past, present and future—like a chain. This chain is 
divided into twelve divisions and is called the Twelve Divisioned 
Cycle of Causations and Becomings. Since these divisions are inter* 

^In Buddhism relipon is understood as the practical application pi the 
philosophical doctrine, makinf no reference to such ideas as God, crealioa 
and final judgment 


dependent, they are called Dependent Production or Chain of Causa¬ 
tion. Tlie formula of this theory is as follows: From the existence 
of this, that becomes; from the happening; of this, that happens. From 
the non-existence of this, that does not become; from the non-exist¬ 
ence of this, <Aflt*does net happen. 

There are several theories of causation which combine to give a 
complete explanation of thirds and events: 

(a) CAUSATiott BV Action- jHFLUBHce* 

There is law and order in the progress of cause and effect. This 
is (he theory of Causal Sequence. 

In the Twelve Divisloned Cycle of Causations and Becomings, it 
is impossible to point out which one is the first cause, because the 
twelve make a continuous circle whi^ is called the Wheel of Life. 
It is customary to represent the Wheel of Life in the following 
manner; 



* The Sanskrit original of 'action* is 'karma.' but the term karma U aroided 
in this study because it is often confused with the idea of soul aad thus leads 
to rasunderstanding of the Boddhist doctrine. Karma simply means action 
and action means Its influence. That influence determines the subsequent exist¬ 
ence. 
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The explanation of the principle of the Twelve Divisioned Cycle 
of Causations and Becomings is as follows: 

People are accustomed to regard time as progressif^ in a straight 
line from the infinite past through present to infinite future. Bud¬ 
dhism, however, regards time as a circle with no b^nnii^ or end. 
Time is relative. 

The death of a living being is not the end; at' once another life 
begins to go through a similar process of birth and death, and thus 
repeats the round of life over and over ^ain. In this way a living 
being, when considered In relation to time, forms an endless con¬ 
tinuum. It is impossible to define what a living being is, for it is 
always changing and progressing throi^h the Divi&ons or Stages 
of Life. The whole series of stages must be taken in their entirety 
as representing the one individual belr^. Thus, a living being, when 
regarded in relation to space, forms a complex of five elements. The 
Wheel of Life is a clever representation of the Buddhist conception 
cf a living being in relation to both space and time. 

The Wheel of Life Is a circle with no beginning, but it is cus¬ 
tomary to begin its exposition at Blindness (unconscious slate). 
Blindness is only a continuation of Death. At death the body is 
abandoned, but Blindness remains as the crystallization of the effects 
of the actions performed during life. This Blindness Is often 
termed Ignorance; but this Ignorance should not be thought of as 
the antonym of knowing; it must include in its meaning both know- 
ii^ and not knowing—Blindness or blind mind, unconsciousness. 

Blindness leads to blind activiQr. The 'energy' or tht effect of 
this blind activity is the next Stage, Motive, or Will to Live. This 
Will to Live is not the kind of will which is used in the term 'free 
will'; it is rather a blind motive toward life or the blind desire to 
live. 

Blindness and Will to Live are called the Two Causes of the 
Past. They are causes when regarded subjectively from the present; 
but objectively regarded, the life in the past is a whole life just as 
much sii is the life of the present. 

In the life of the present the First Stage U Subconscious Mind. 
This is the first stage of an individual existence which corresponds, 
in actual life, to the first moment of the conception of a child, There 
is no consciousness yet; there is only the Subconscious Mind or the 
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Blind Will toward life. When this Subconscious Mind advances one 
step and takes a form, it is the Second Stage of the present, Kame* 
Form. The Name is the mind, because mind is somethii^ we know 
by name but cannot grasp- Name-Form is the stage of prenatal 
growth when the mind and body first come into combination. 

In the Third Stage a more complex form is assumed and the 
six seitse organs are recognized. Tliey are the eyes, ears, nose, 
tongue, body (organ of touch) and mind. 

The Fourth Stage corresponds to the first one or two years after 
the tnrCh of the child. The six sense organs reach the slate of activity, 
but the sense of touch predominates. The livii^ being begins to 
come into contact with the outside world. 

Now that the living being is able to manifest its consciousness, 
it begins to take in the phenomena of the outside world consciousl;*. 
This is the Fifth Stage called Perception, representing the growth- 
scale of a child three to five years old. Here the individuality of 
the living beii^ is definitely recognized; in other words, the status 
of the present life has been formed. 

Tlie above five Stages are called the Five Effects of the Past 
appearing in the Present, In these Stages the individual is formed, 
but the individual is not entirely responsible for its own formation 
because the causes of the past have effectuated the developpment of 
these St^es. From here on, the individual begins to create causea 
on his own rqwnsibility, or in other words, enters the proper sphere 
of self-creation. 

The first of the Three Causes in the Present is Desire. Through 
Perception the individual experiences sorrow, pleasure, suffering, 
enjoyment, or neutral feellr^. When the experience is sorrow, suf¬ 
fering, or neutral feeUr^ nothing much will happen. But when it 
is pleasure or enjoyment, the individual will endeavor to make it his 
own, Tltis effort is Desire; it produces attachment. The first step 
of (his attachment U the next Stage, Cleaving, the effort to retain 
the object of Desire. The last state of this attachment is Formation 
of Being. The term Existence is often used for this Sc^e, but as 
it is a link between the present and future, and the preliminar)* step 
for Birth, I believe tlat ‘Formation of Being* is a more fitting term. 

Desire, Cleaving and Formation of Being represent the three 
stages of the activities of an adult, and tt^ether constitute the Three 



Causes in the Present. While an individual is enjoying the effects 
of the past, he is forming the causes for the future. While the plum 
fruit is ripening on the tree, the core in the fruit is being formed. 
By the time the fmit is ripe and falls to the ground, the core too is 
to brir^ forth a new tree of its own to bear more fruits in 
the future. 

Aa to the Future there are Xwq Stages—Birth and Old age*Death, 
or in short, Birth and Death. When viewed from the Three Causes 
in the Present, Birth and Death may be termed the effects. But 
when viewed in the light of the continuous Wheel of life, we may 
regard the future as the time when the Causes in the Present open 
out and close. Also, the Effects of the Future contain in themselves 
causes for the life still further in the future. 

The present is one whole life, and so is the future. Past, Present 
and Future are each a whole life. In this Wheel of Ufe, the present 
is explained particularly minutely with eight suges, but in truth 
Blindness and Will to Live of the past and Birth and Death of the 
future have the same constituent stages as those of the present. 

Because we human beings are accustomed to make the present 
the starting point of consideration, naturally the future is regarded 
as effecu of the present. Therefore the life in the future is given 
descriptively as Birth and Death. And because the past is regarded 
as the cause of the present, it is given as causal principles, Blindness 
and Will to Live, 

It is quite possible to reconstruct the Wheel of Life io the fol¬ 
lowing manner in which Birth and Death are to be regarded as merely 
an abbreviated description of a whole life and Blindness and Will 
to Live are to be regarded as an ideological description of a round 
of life. Past, Present and Future are relative terms. 

It is clear that the Causation Theory of Buddhism is not like the 
theory of causality of classical physical science which is a fixed theory. 
In Buddhism every St^e is a cause when viewed from its effect; 
when viewed from the antecedent cause, it is an effect. It may be 
also said that there is a cause in the effect, and an effect in the cause. 
There is nothing fixed in this theory. 

The Blindness, which remains after the death of a living thit^, 
is the crystallization of the actions (ionwa) which the living being 
performed during its life, or in other words, the 'energy' or in- 
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dynamic manifestation of mental and physical enc^. This latent 
energy may be called action-influence or potential energy. Action- 
influence remains after the action ceases, and this is what makes the 
Wheel of Life move. As long as there is energy, it has to work, 
and the Cycles of Causations and Bccomii^s will inevitably—subcon¬ 
sciously or blindly—go on forever. 

In other words, a living being determines its own nature and 
existence by its own actions. Therefore we may say the living being 
is self-created. The act of self-creation has continued in the pst for 
thousands and milliotis of lives, and the living being has gone around 
tbe circle of Twelve Divisioned Cycle of Causations and Becomings 
over and over again. 

According to the nature of the precedii^ actions, the next Wheel 
of Life may be of a higher ord« or of a lower order. Thai is, a 
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Uvii^ being may assume any form of life—human form, or animal 
form or even the form of a lieavenly being (dffva) accortling to the 
nature of the actions wliich caused its becoming. The repetiJon of 
the change from One form of life to another is called (un¬ 
dulation of life). 

Often satuara ('constant flow’) is translated as 'transmigration 
of soul,' but ihat is a very misleading translation, for t]ie idea is not 
that a soul lives after the death of the body and moves into another 
body. Soiuara means the creation of a new life by the influence of 
the actions of the former living being. In the first place, Buddhism 
denies the existence of the soul. Life is like the waves on water; 
the vibration of one particle causes the vibration of the next particle 
and thus the waves are transmitted a long distance. One wave is 
one life, and the series of lives is sansara. In Buddhism the series 
of lives do not go on infinitely as in a straight line. They turn*in 
a circle and repeat the circle over and over again. Tlie Wheel of 
Life is a small circle of one life, while the great circle (the series of 
the Wheel of Life) is jOHJora, 

Since this self*creation is regulated by the actions of the indivi¬ 
dual being, it does not depend upon the authority of another—4o7 
instance, God. Nor is there any confusion among the action-influence 
of different individuals. 'Self-acted, self-rewarded,’ ’For a good 
cause, a good result; for an evil cause, an evil result,’—these are the 
rules. 

Sornetimes action is divided into two kinds, ’drawing action’ and 
’fulfilling action.' Drawing action causes a being to be born as a man, 
as a dwa, or as a beast; no other force can draw a living being into 
a particular form of life. After the kind of life has been determined, 
the fulfilling action completes the fonnal quality of the living being 
so that it will be a thorough specimen of the Und, 

There are two kinds of action-influence: individual action-influ¬ 
ence and common action-influence. Individual action-influence creates 
the individual belt^. Common action-influence creates the universe 
itself. This is the meaning of the words ’individual effect’ and ’com¬ 
mon effect’ as used in Buddhism. 

From another point of view action may be classified into three 
groups: good action, evil action and neutral action. Also, according 
Co the way its retribution is received, action may be classified into 
four, as follows: action to receive retribution immediately, action to 
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xecdve retribulion in the present life, action to receive retribution la 
the life to come, and action to receive retribution in one o£ the lives 
following the next. 

There are tss*© ways of viewing the process of becoming. The 
order of-cause and effect Is usually regarded as arising in sequence 
in relation to time. However, when all the factors of the Twelve 
Divisioned Cycle of Causation arc considered as belonging to one 
being, we see that it possesses all at the same lime. (One does not 
abandon the Six Organs of Senses to gain Contact.) Therefore we 
may regard all factors as mutually interdependent as if in a ring, 
developing simultaneously, none being purely a cause nor purely an 
effect. 

Buddhism regards all things in the universe as 'existence de¬ 
pending upon series of causes.' Only when there are causes, is there 
ewstence. Without ouscs there can be no existence. No existence 
is permanent nor conclusive. In Buddhist terminology, such an exist¬ 
ence is called 'conditional existence.’ Such a way of regarding all 
things is called Tcnowinf and perceiving reality as such.' To regard 
all things in the universe as dynamic becoming is a characteristic 
doctrine of Buddhism. 

Of the Twelve Stages of Causation, Blindness, Desire and Qeav- 
ing arc called Delusions, while Will to Live and Formation of Being 
are called Effect-causing Actions. The rest of the cycle—the five 
effects in the Present and the two in the Future—are called Suffer¬ 
ing or the effects which result in Suffering. 

Delusion is the illness of the mind while Effect-causing Action 
IS its physical manifestation, and the result is Suffering. For instance, 
one may be angry in mind and act accordingly, striking or kiUii^, 
and later suffer retribution, From the suffering of retribution one 
will get into more delusions and act and suffer, thus repeating the 
same wandering again and again. Such is tlie Chain of Causation by 
Action-influence, Who or what is responsible for the progression of 
Qie Chain of Causation by Action-influence? To explain this ques¬ 
tion clearly we pass on to a discussion of Causation by the Ideation- 
store. 

(b) Cal'satiok THE Ideation-stoee (Ataya’vijnana) 

Actions are divided into three groups, i.e., those by the 
body, those by speech and those by volition. When one makes up 
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one's mind to do something;, one is responsible for it and is liable 
10 retribution, because volition is a mind-action even if it is not ex¬ 
pressed in speech or manifested in physical action. But the mind 
being the inmost recess of all actions, the causation ought to be attri* 
buted to the mind*Jfor« or Ideation-f/orr. 

The Buddhist ideation theory divides the mind into eight facul¬ 
ties: the eye-sense, the ear-sense, the nose-sense, the tong^ie-sensei 
the body-sense, the sense-center (the 6th. the indi¬ 
vidualizing ihoi^ht-center of egotism (the 7th, /HanaS'ViJnam), and 
the storing-center of ideation (the 8th. alaya-vijnana) —Ideation- 
store. 

Of these eight faculties the seventn and the eighth require ex¬ 
planation. The seventh, the Individualizing Center of Egotism is tha 
center where all the selfish ideas, egotistic opinions, arrogance, self- 
love, illusions and delusions arise. The eighth, the Storing Center 
of Ideation, is where the ‘seeds' of all manifestations are deposited 
and later expressed* in manifestations. Buddhism holds that the ori¬ 
gin of all things and events is the effect of ideation. We shall return 
later to the subject when we come to the theory of ct^ition in the 
Idealistic School. Let it suffice at present to say that the Storing 
Center of Ideation is the ‘seed bed' of all that exists. Every seed 
lies in the Storing Center and when it sprouts out into the object- 
world, a reflection returns as a new seed. That is, the mind reaches 
out into the outer world and, perceiving objects, puts new ideas into 
the mind-store. Again, this new seed sprouts out to reflect back a 
still newer seed. Thus the seeds accumulate and all are stored there 
together. When they are latent, we caQ them seeds, but when active 
we call them manifestations. The old seeds, the manifestations and 
the new seeds are mutually dependent upon each other, forming a 
cycle which forever repeats the same process. This is called the 
Chain of Causations by Ideadon, 

That which makes the seed or subconscious thought sprout out 
into actual manifestation, that is, the motive force which makes the 
chain of causation move, is nothing but ideation. It is easy to see 
from this theory of Causation by Ideation that Delusion, Action and 
Suffering originate from mind-action, or ideation. 

The Storing Center of Ideation is carried across rebirth to de- 
lennine what the next form of life will be. This Storing Center 
might be regarded as similar to the soul in other forms of religion. 



According to the Buddhist doctrine* however, what is reborn is not 
the souJ. but is the result of the actions performed in the preceding 
life. In 3u idhisni the existence of the soul is denied. 

One nja» ask from where this Storing Center of Ideation comes. 
To explain this question we must study the third theory of Causa¬ 
tion. 

(c) Causation by Trusnsss {Taihata) 

Thusness, or suchness, is the only term which can be used to ex¬ 
press the ultimate indefinable, the unnameable reality- It is other¬ 
wise called the Matrix of Thus-come. Thus-come is Buddha-nature 
hidden In ordinary human nature. ‘Thus<ome' is a designation of 
the Buddha employed by himself instead of T' or ‘we/ but not with¬ 
out special meaning. After he had attained Enlightenment, he met 
thfi five ascetics witix whom he had formerly shared Ws forest life. 
These five ascetics addressed him saying “Friend, Gotama.” The 
Buddha admonished them, saying that they ought not treat the Thus- 
come (thus enlightened I come) as their friend and their equal, be¬ 
cause he was now the Enlightened One, the Victorious, All-wise 
One When he had 'thus come' in his present position as the in¬ 
structor of all men and even of ievas, they should treat him as the 
Blessed One and not as an old friend. 

Again, when the Buddha went back to Kapilavastu, his former 
home, he did no: go to the palace of his father, but lived in the ban¬ 
yan grove outside the town, and as usual went out to,beg daily. 
Suddhodana, his king-father, could not bear the idea of his own son, 
the priTice, beggir^; on the streets of Kapilavastu- At once, the king 
risiled the Buddha in the grove and entreated him to return to the 
palace. The Buddha answered him in the foUowir^ words: 'Tf I 
were still your heir, 1 should return to the palace to share the com¬ 
fort with you, but my llne^e has changed. I am now a successor 
to the Buddhas of the past, all of whom have ‘thus gone' (Tatha- 
giUA) as I am doing at present, livir^ in the woods and begging- 
So your Majesty must excuse me.” The king understood the words 
perfectly and became a pupil of the Buddha at once. 

Thus<oiiie and Thus-gone have practically the same meaning. 
The Buddha used them both and usually in their plural forms. Some¬ 
times the words were used for a sentient being who thus comes, 
i.e, comes in the ordinary way. Thus-come and Thus-gone can 
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therefore be used in two senses r 'The one who is enlightened but 
comes in an ordinary way’ or 'The one who comes in an ordinary 
way simply.' The phrase 'Son of man' in Christianity has some¬ 
what the same meaning. 

Now, Thusness or the Matrix of Thus-come or Thus-gone means 
the true state of all things in the universe, the source of an Enlight¬ 
ened One, the basis of enlighlenmcnt. When static, it is Enlighten¬ 
ment itself {with no relation to time or space); but when dynamic, 
it is in human form assuming an ordinary way and feature of Ufe. 
Thusness and the Matrix of ThuS'Come are practically One and the 
same—the ultimate truth. In Mahayana the ultimate truth is called 
Suchness or Thusness.* 

We are now in a position to explain the Theory of Causation by 
Thusness. Thusness in its stalU sense is spaceless, timeless, all' 
equal, without beginning or end. formless, colorless, because the 
thing itself without its manifestation cannot be sensed or described. 
Thusness in its dynamic sense can assume any form; when driven 
by a pure cause it takes a lofty form; when driven by a tainted cause 
it takes a depraved form. Thusness, therefore, is of two states. The 
one is the Thusness itself; the other is its manifestation. Us state 
of life and death. 

There are therefore three series of causations to be considered: 

(a) Causation by Action-influence as depicted in the Wheel of Life; 

(b) To explain the origin of action, Causation by Ideation-store; 

(c) To explain the origin of the ideation-store. Causation by Thus¬ 
ness. The ideation-store of a human bring is determined by his 
nature as a human being and this nature is a particular dynamic 
form of Thusness. One should not ask where Thusness or the Ma¬ 
trix of Thus-come originates, because it is the noumencn, the ulti¬ 
mate indescribable Thusness. 

Next we must consider the wholesale causation of the universe, 
the universe being the dynamic manifestation of Thusness, 

(d) CATOATrON SY THE Ukivessal Primci^lb (Dhanna-4hctu) 

We have now penetrated the depth of the origin of causation, 
but it is sHll necessary to consider the mutual relationship of the 


'Fcr explanation see p. 45. 
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becomings o( all ihings. ancl thus we pass on to the idea of universal 
causation. 

The universe (all things) is the dynamic manifestation or ex¬ 
pression of tl« static principde. All things are mutually dependent, 
nmlually permeating without giving any hindrance to one anolher. 

Dharma’dhatu means ‘the elements of the principle’ and has the 
two aspects of (1) the state of Thusoess or noumenon and (2) the 
world of phenoii«nal manifestation. In this Causation Theory it is 
usually used in the latter sense, but in speaking of the ideal world 
as realised, the former sense is to be applied. 

Buddhism holds that nothir^ was created singly or individually. 
All things ill the universe—matter and mind—arose simultaneously, 
all tliic^ in it depending upon one another, the influence of each 
miitually permeating and thereby making a universal symphony of 
harmonious totality. If one item were lackii^, the universe would 
not be complete j without the rest, one item cannot be. When the 
whole cosmos arrives at a harmony of perfection, it is called the 
‘Universe One and True,’ or the ‘Lotus Store.' In this ideal uni¬ 
verse all beings will be in perfect harmony, each flndii^ no obstruc¬ 
tion ill the existence and activity of aoolher. 

Although the idea of the interdependence and simultaneous rise 
of all things is called the Theory of Universal Causation, the nature 
of the rise being universal, it is rather a philosophy of the totality of 
all existence tlian a philosophy of origination. 

According to this theory, four slates of the universe are to be 
distinguished: (1) the real, or the world of actual life—the factual 
world: (2) the ideal, or the world of law or principle; (3) the ideal 
realized, or the world in wdiich the prindple is applied in actual life, 
or the fact and tlie principle harmonized; (4) the real harmonized, 
or the world in which actuality atuins harmony in itself- The first, 
second and third states are easily understood, for those are the ideas 
often discussed by thinking men. But the fourth may be somewhat 
difficult to understand, because in these individualistic modern times 
it is usually thought that one individual is inevitably opposed to 
another, that classes in a society are opposed among themselves, that 
a business concern is in competition with another. 

The idea of Universal Principle, on the other hand, demonstrates 
that all things in the real world ought to have harmony among them- 
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selves, and it advances the following reasons: (1) Because of the 
simultaneous rise of all thirds; (2) Because of the mutual permea¬ 
tion of the influence of all things; (3) Because of the necessity of 
reciprocal identification between all beings (mutual self-negation to 
agree with each other) for the reaUtation of harmony; (4) Because 
of the necessity of unity, or harmony, between the leaders and the 
followers for the attainment of a purpose; (5) Because all things 
have their origin in ideation—therefore a similar ideal oi^ht to be 
expected of all; (6) Because all things are the result of causation 
and therefore are mutually dependent; (7) Because all things are 
indeterminate or indefinite in character but mutually complementary 
—therefore they are free to exist in harmony with all things; (8) 
Because of the fact that all beings have the nature of Buddha 
dormant in them; (9) Because of the fact that all beings, from the 
highest to the lowest, are parts of one and the same Mandukt (cir¬ 
cle) ; (10) Because of mutual reflection of all activities—as in a 
room surrounded by mirrors, the movement of one image causes the 
movement of the thousand reflections. Buddhist writers enumerate 
twenty reasons, but for our purpose the above ten will suffice, 

(2) The PsiwaPLE op Indetbrminisw ahd Indeteemihatiok 

Determinism means the theory of being determined by Fate, 
Nature, God or the like. Mechanism generally takes a similar attitude 
towards the question of free will of man. Some of the modern physi¬ 
cists have proposed the theory of indeterminism because it is ex¬ 
perimentally impossible to determine the conditions for detertuinism; 
the theory generalized is said to be that of ‘uncertainty relation.' 
According to this idea, the nature of things or substances can in no 
way be determined by reason, experiment or science. This theory 
can be called ‘indeTerminateness,’ which is opposed to the old theory 
that everything can be determined by experiment- Generally speaJrii^f, 
Buddhism has no concern with either determinism or determinateness 
because it is a religion of self-creation: it holds the theory of free 
will (not absolute) within the sphere of human bdngs, 

Buddhism, therefore, has nothing to do with fatalism, for it does 
not admit tiie existence of anything like destiny or the decree of fate. 
According to Buddhism all living beings have assumed the present 
life as the result of self-creation, and are, even at present, in the 
midst of creating themselves. In other words, every being is a stage 
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of dynamic becoming. Although the grade and form of life vary in 
each birth, one should not think of the strict distinction of time as 
past or future. In truth there is present only. That is to say, we 
have a long continuity of existence, birth and death bdug simply 
the rise and fall of the waves in the ocean of life. Birth and death 
are not the predestined fate of a living beli^ but a ^corollary of action 
{karma),‘ as it lias been called by some. One who acts must sooner 
or later reap the effect; while experiencing an effect, one is sowing 
seeds anew, thus causing the next wave of life to be high or low 
according to the nature of one's preceding actions. 

Now, by way of contrast, let us examine other Eastern schools 
of thought. Confucianism is determinism in so far as it maint&ns 
that Heaven's decree is the basic principle of human life. The same 
is true of Taoism in that it holds Tao to be the source of all things. 
With Brahmanism of India, too, Brahman is made the creative prin¬ 
ciple or a personified god. Similar ideas of determinism can be 
found among many erf the Western schools of thought. 

Buddhism, on the other hand, has quite a different method of 
approach. While practically all the schools of thoi^bt begin with a 
static first principle, Buddhism begins with the actual, dynamic world, 
and the indiihdual, by cultivating oneself, strives to realize the ideal 
in the end. (the rise and fall of life), is not an onward flow, 
but a 'wavicle' circle, each wave being a cycle of life appearing on the 
great orbit of Saixsarei. It )ias no banning nor end, just as one 
cannot point out tlie beginning of a circle. 

There is, therefore, no room for the idea of a First Cause or 
Creation which might determine things. In the Dhamiwi-pinia (Book 
of Religious Verse) the idea is described as follows: “All that we are 
is the result of what we have thought; it is founded on our thoughts; 
it is made up of our thoughts." We must remember, however, that 
though the will is free or undetermined in the human world, it may 
appear as abstract energy-instinct or animal desire which is not un- 
detemuned among the beasts and lower fornts o! life which are the 
lesser waves iu the continuity of self-creation. The individual is self- 
creating and freely so, largely because he has no determinate nature 
or character. 

The motion of the mind-action which defines tlie form of an in¬ 
dividual life is like the motion of a corpuscle in the physical world. 
All things, matter and mind, liave no substratum, no sOu), no abiding 
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self-reality, no such thing M absolute sdf or ego. What aiH>ears to 
be real is a temporary existence, an instant in a causal sequence, one 
ripple in the long line of waves, the effect of two or more causes 
combined. 

If you do not insist on the existence of a central principle Of 
absolute ego, you may define yourself in any way you please. When 
speaking roughly, it is quite correct to say that you exist aiid to 
describe yourself. But in minutely definite and exact language, it is 
impossible to define your own self or to describe yourself. However, 
there is no danger of losing yourself, for no one can exbnguish the 
influence of your action, or latent energy. A particular manifestation 
of that energy in human form is yourself and the whcle of you—for 
the present. 

A substance may become energy and energy may become ^b- 
slance, but one must not think that the energy is preserved always 
in one and the same substance. By virtue of your own action you 
will get your next life and so on along the lor^ line of lives. Having 
no permanent center, a living being char^ itself as time goes on, 
sometimes for better, sometimes for worse. Your self does not exist 
apart from the changing manifestations, but the cycles of the changing 
manifesutions as a whole constitute yourself. Therefore there is no 
possibility of the disappearance of your identity. 

The idea of indetermination which has been seen as the basis of 
the idea of indeterminism is expressed by many terms: ‘Having no 
special nature,’ ‘Having no definite nature,’ ‘All things are emptiness,‘ 
‘Having no special state,’ 'All are of temporary existence,’ 'All arc 
existence by combination of causes.' ‘No substance, no duration’ ia a 
mot idea of Buddhism. 

(3) The PaiHCiPLB op Reciprocal Idehiipication 
( Hinayaoa Buddhism is generally satisfied with analysis and ia 
rarely inclined to synthesis. The Mahayana, on the other hand, U 
generally much inclined to the reciprocal identification of two con¬ 
flicting ideas. If one party adheres to his own idea while the other 
party insists on his own, a separation will be the natural result. This 
is what happens in the Hinayana, The Mahayana teaches that one 
should put one’s own idea aside for a moment and identify one's own 
position with that of the other party, thus mutually synthesising the 
opposed positions. Then both parties will find themselves perfectly 


united. This is really a process o{ self-denial which is minutely caught 
in the dialectic method of the School of Negativism (^Svnyata, Void).* 

The vpord for 'reciprocal identification’ is more literally ‘mutual' 
and 'regarding/ that is, ‘mutually viewing from each other's point/ 
'mutual identification/ which is as much as to say an ‘exchange of 
views.' It is indispensable to bring about a reconciliation of con¬ 
flicting epinions or Co effect a S3meretism among opposing speculative 
systems. This trend of thought, in fact, served greatly to restore the 
original idea of tolerance which was revealed in the Buddha's teach¬ 
ing but was almost entirely lost in the various schools of Hinayaiia 
which resulted from differences of opinion. 

Among tlie reasons which justify such identification of opposing 
views are the following: (1) Identity Is assumed because two dis¬ 
tinct factors are united Into one as copper and zinc are mixed together 
to lorn) one allay, bronze. This identity in form is the explanation 
common to all Buddhist schools. (2) Identity is assumed because 
one's front and one’s back may appear differently but in reality they 
are one. There are opposing views as are the front and back of the 
same house. In the same way, if life is looked at from an illusioned 
view, it is life, but if it is looked at from an enlightened view, it is 
Nirvana. The two views simply refer to one thing. Some Mahayana 
schools hold this explanation of identity in substance. (3) Identity 
is assumed because the whole entity is entirely one, as water and 
wave, the whole of water being manifested as wave. 

These three aspects or connotations of identity may he summa¬ 
rized as: (1) Identity in form as Uvo different elements coiuhlning 
to form unity. (2) Identity in substance although there may be 
opposing angles. (3) Identity in form and substance as water and 
wave (phenomenology). 

Reciprocal identification by mutual self-negation, when realized, 
has a great practical value In smoothing out conflicting opinions or 
in creating sympathy among opposing ])arties. Through one or more 
of these methods diversity can be brought to union, and illusory 
existence is synthesised with the enlightened life. Such ideas as seeing 
noumenon in phenomenon, regarding motion as calm or calm as mo¬ 
tion, identifying action and inaction, purity and impurity, perfection 
and imperfection, one and many, the particular and the general, per- 

'To b« discussed in detail leter. 
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manence and impennanenca, are aU attainable by this theory. It is 
one of the most important ideas of Mahayaaa and is indispensable 
for a clear understanding of the Buddhist doctrine as taught in the 
Mahayana. 

The most important application of this doctrine concerns the 
identification of life and Nirvana. Ufe itself is Nirvana, just as water 
and wave are identical. Life is one thing and Nirvana is another 
lifeless thii^. If one attains Nirvana while yet living, Ufe becomes 
identified with Nirvana but only in the sense of a State of mind be¬ 
cause the body still exists. But perfect or complete Nirvana is at¬ 
tained at death. The extinction of tloe body is the qva nan of 
perfect Nirvana, just as the cessation of the wave results in the per¬ 
fect quiescence of the water. 

(4) Ths PsiNciPLB OP True Rbality (Thussess) , 

Many of the problems concerning Thus-come, Thus-gone, Thua- 
ness or Suchness have been studied in connection with the Caosatioo 
theory. Thusness is the ultimate foundation of Buddhist thought 
concerning the real state of all that exists. 

It is natural for people to seek first the innennost essence amoi^ 
the outward appearance of all things or to seek an unchanging fact 
among many changing things. Failing in this, people try to distin¬ 
guish the unknowable from the knowablc, the teal from the apparent, 
or the thing-in-itself from the thing-for-us. This effort, too, will end 
in fmlbre, for what they select as the real or the thir»g-in-itself is 
utterly b^ond human knowiet^. Such efforts may be called the 
search for the world-principle or for the life-principle. The method 
of search and the resulting theories are various. Some are monistic 
or pantheUtic, while others are dualistic or pluraUstic. 

Against all these views Buddhism stands aloof by itself. Bud¬ 
dhism is athdstic—there is no doubt about it. When questioned 
about the First Cause or Principle, the Buddha always ronained 
reticent As to the life-principle, he denied fhe existence of an ego 
or soul or any kind of thing which one may call the real self, as we 
have discussed before. To see the true nature or the true state of 
all things is not to find one in many or one before many, nor 
is it to distii^sh unity frwn diversity or the static from the dynamic. 
The true state is the state without any speeici condition. It is, in 
fact, *the true reality without a reality," i.e., without any specific 
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character or nature. It \$ very difficult tor the human mind to under¬ 
stand this idea of a resJity in which there is no ‘sub^ataoce’ at all. 

The idea of an abiding substance with clianging qualities is very 
deeply rooted in our habits of thought. Buddhist schools, no matter 
what they are, Hinaytna or Mahayana, realistic or idealistic, are 
utterly free from such a habit of thought and all maintain the theory 
of pure change without substratum. ‘When any Buddhist speaks of 
the true state of reality he means the state without a specific nature. 
According to the general views of the Hinayana, the state without any 
special condition is Nirvana, because Nirvana is perfect freedom from 
bondage. The Realistic School (the Sarvastivada), belot^ng to the 
Hinayana, goes a step further and assumes that selflessness, im¬ 
permanence and Nirvana (flamelessness) are the true state of all 
things. The Nihilistic School (the Satyasiddhi) holds that all things, 
matter and mind, are void or unreal and that nothing exists even 
in Nirvana. 

The Mahayana teaches, on the one hand, that the truth can be 
discovered only by negative views of becoming,* and, on the other 
hand, holds that true perfection can be realised negatively in the denial 
of the illusory and causal nature of existence.* The * Wreath’ School 
of the Mahayana thinks that the Ideal world, or the World One-and* 
True, is without any independent individual. The ’Lotus’ School* 
identifies the manifested state as it is and the true entity immanent- 
in<nature. 

On the whole, to see only the fact that a flower is falling is, after 
all, a one-sided view according to the theory of impermanence. We 
ought to see that immanent in the fact of a flower’s falling there lies 
the fact of a flosver's blooming, and also immanent in Che blooming 
of the flower there is the fact of its falling. Thus the opposition of 
falling (extinction) and blooming (becoming) is synthesized and we 
form the view of reciprocal identificstion which is an unbiased view 
of the mean, or Middle Path. 

This amounts to saying that we see inaction in action and action 
in inaction, immotion in motion and motion in immotion, calm in 


* Msdhyamika, the Neaadvisdc School. 

* Vijiuptiinatra, (he Zdealisde School. 
'Avetansaka. Ae Totalistic School. 

* Punderika, (he Phenomenological School. 
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wave and wave in calm. We thus arrive at the true state of all 
things, i.e., the Middle Path, And this is what is meant by Thusnesa 
or Suchness. 

When the view is negatively expressed it indicates the true ne¬ 
gation or Void, because any special state of things is denied aJtt^ether. 
Such is considered to be the ultimate idea of Buddhist philosophy. 
When the ultimate principle is copsidered from the universal point 
of view, it is called 'DharTtta-dhalu’ (the Realm of Principle), but 
when it is considered from the personal point of view, it is named 
'Tatha^faia’gorbha' (the Matrix of Thus-come or Thus-gone). Other 
ways ^ expressing this same idea are: 'Budtiha-ia' or 'Buddha- 
sv^kava' (the Buddha Nature), and 'Dfujrma-kayc' (the Spiritual- 
or Law-body). These are all practically synonymous,® Without 
knowing the principle of Thusness or Void in the highest sense of 
the word, one can in no way understand the Mahayana doctrine. The 
word 'void' in its highest sense does not mean 'nothingness,' but in¬ 
dicates 'devoid of special conditions,' 'unconditioned.' 

(5) The PwNCiyLa op Totautv (Dharma-^haiu) 

Concerning the principle of Totality much has been said already 
in connection with the discussion of the Principle of Universal Cau¬ 
sation. We have seen that there were four kinds of universe to be 
considered, namely; (1) the world of actual life, (2) the world of 
ideal principles, (3) the world of the ideal principles realized, (4) 
che world of actual life harmonized. The first, second and third can 
be easily understood, but the fourth is a rather uncommon idea. In 
the actual world individualism is apt to predominate, and competition, 
conflict, dispute and stru^le too often will disturb the harmony- 
To regard conflict as natural is the way of usual philosophies. Bud¬ 
dhism sets up a world in which actual life attains an ideal harmony. 

The reasons brought forward to prove the possibility of such a 
world have already been shown.^® Accordii^ to this principle no 
one being will exist by itself and for itself, but.the whole world will 
move and act in unison as if the whole were under general organiza¬ 
tion, Such an ideal world is called “the World One-and-Truc' or ‘the 
Lotus-store.' 


' Sonw of these will be eacountered later bi detail in itudies ot me $;>eeul 
$choc^8 of BaddKisfn, 

"See wetion I <d). 
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The principle is based upon the universal causation of 
dhtUu (Realm of Principle) which we may regard as the self-creation 
of the universe itself. One should not forget that it is nothing hut a 
causation by Che common action-influence of all beings, and that the 
principle is also based on the theory of selflessness. In the Buddhist 
terminolt^, the principle of totality is called *the Avatansaka' 
('Wreath'), and will be discussed in Chapter VIII. 

(€) Thb Principle of Nirvana or Perpbct Freedom 

To understand Buddhism properly we must begin at the end of 
the Buddha's career. The year 436 B.C, or thereabouts saw the 
conclusion of the Buddha's activity as a teacher in India. The death 
of the Buddha is called, as is well known, 'Nirvana'—‘the state of 
a fire blown out.' When a fire is blown out, nothing remains to be 
se^. So the Buddha was considered to have entered into an in¬ 
visible state which can in no way be depicted in word or in form. 
Just prior to his attaining Nirvana, in the Sala grove of Kusina- 
gara, he spoke to his disciples to the following effect: "Do not wail 
saying 'Our teacher has passed away, and we have no one to follow.' 
What 1 have taught, the Dharrria (ideal) with the vitujya (disci¬ 
plinary) rules, will be your teacher after my departure. If you adhere 
to them and practise them uninterruptedly, is it not the same as ii 
my Dhama body'' (Dhanna-kaya) remained here forever?" 

In spite of these thoughtful instructions some of his disciples were 
expressing a dissenting idea even before his funeral. It was natural, 
therefore, for the mindful ciders to think of calling a council of elders 
in order to preserve the orthodox teaching of the Buddha. They 
consulted King Ajatasatru who at once ordered the eighteen nvmas- 
teries around his capital to be repaired for housing the members of 
the coming Council of Rajagrlha. 

When tbe dme arrived five hundred selected elders met together. 
Ananda rehearsed the DHannas {Sutras) while Upali explained the 
origin of each of the Vinaya rules. There was no necessity of re¬ 
hearsing the Vinaya rules themselves since they had been compiled 
during the Buddha's lifetime for the weekly convocation for con¬ 
fessions. At the council a fine collection of the Dharma and the Vinaya 

” By ‘dkarma body* the Buddha meant that his physical body would pa ss 
away Imt that Ms teaching; would remain as his ideal 'body.* This Is the inter- 
pretatiofi by HioayanistS. 
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was made, the number ot Sutras was <iecide4, and the history of the 
disciplinary rules was compiled. 

The result of the elders’ activity was acknowledged as an authority 
by those who had a formalistic and realistic tendency. There were, 
however, some who differed from them in their opinion—Purana, 
for instaiKC, who was sWUed in preaching. Purana was in a bamboo 
grove near Rajagriha durit^ the council, and bdng asked by some 
layman, is said to have answered: “The council may produce a 
fine collection. But I will keep to what I heard from my teacher 
myself.'’ So we may presume that there were some who had idealistic 
and free-thinking tendendes. 

(a) The Unwritten Sacred Literature 

The whole collection of the sacred literature authorised by the 
council was not written on paper or palm leaf during a period'’of 
about four hundred years. It is well known that Brahmanism has 
r«ver written down its Vedic literature even to this day—especially 
those revealed texts called 'rrwh ('hearii^f'). We may imagine that 
Buddhism simply followed the example of the older religion, but there 
were other reasons as well: First, they dared not desecrate the sweet 
voice and kindly words of the Blessed One by putiii^ them down in 
the profane letters of a foreign origin. The Buddha had once for¬ 
bidden the translation of his words into the Vedic Sanskrit. How 
much less would it please him to write his words in the foreign Ac- 
cadian alphabet, which was used only for commercial and popular pur¬ 
poses? Secondly, the language they adopted in the council was, in 
all probability, a commingled one, something like the Pali langxiage, 
that is, the langu^ of Pataliputra. It was not advisable that thdr 
sacred lai^uage and literature should be open to the public, especially 
when there were some dissenting elders of a free-thinking tendency. 
Thirdly, to put the Buddha’s holy words to letters might have seemed 
to them a sacril^ just as much as depicting hia sacred image in 
painting or sculpture of which I shall speak immediately. At any 
rate the whole literature was kept in memory and was not com¬ 
mitted to writir^ for about four centuries. 

The Buddhist community, quite different from that of*the Brah¬ 
mans, was an assortment of all four castes coming from all quarters, 
and was not fit for a serious recital of the holy words. The result 
was an imperfect transmission. Fearing the loss and distortion of 
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tiie original teachiiigs, King Vatugainain of Ceylon g:ave orders to 
commit the whole literature to writing In SitnhaJe&e cliAracters, about 
the year 30 B.C. 

(b) The Unkepbbsbnteo Sacbrd Image 

All the earlier sculptures of Sanchi and Barhut do not represent 
the Buddha in human figure, Zt is remarkable to us that the principal 
events of the Buddha's life have been fully given in sculpture without 
a figure of the hero. How was that possible? The Buddha at birth is 
represented by a full blooming lotus; the Buddha in Enlightenment 
by the bodhi tree with a rail around it; the Buddha in his first 
preaching by a wheel, above which a Iri'ratva mark is sometimes 
added; the Buddha in his begging round, or mendicancy, by a 
bowl; and the like. If suggestion be a means of true art, the early 
Buddhist artists understood it perfectly and utilized the idea skill* 
fully for practical purposes. 

However, all this does not necessarily mean that the elders did 
not represent the Buddha at all during his lifetime, for there is a 
legend which tells of their making an image for the purpose of offer¬ 
ing veneration during the Brother's absence. They were formalistic 
and realistic as mentioned above, and so if the Buddha was actually 
before them, they had a right to depict him in painting or sculpture. 
Now that he had passed into Nirvana, however, it was improper to 
represent tlie one who no longer existed in reality. It was after a 
considerable development of the Gandhara arts thst the southern 
school of Buddhism began to have images of Buddha. This was, I 
believe, about the same time when the Buddha’s teachings were com¬ 
mitted to writing, i.e., 80 B.C. 

The elders of idealistic and free-thinking tendencies, whom we 
might regard as the forerunners of the Mahayana, would not hold 
any meetings for the rehearsal of the Buddha's sermons, nor would 
they enlarge upon their Ktnoya rules beyond what was laid down by 
the Buddha himself. They would commit those sacred words to 
memory or to writi:^ as they pleased. They did not hesitate in using 
their talents in painting or sculpture to depict the Buddha's image 
according to their own ideal of beauty and perfection, as they did in 
the Gandhara art. 

The trend of the free-thinking mind can also be seen in the meta¬ 
physical treatises of the Vaibhasikas (OptionaKsts), in which several 
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opinions about dhanw or abkidhcnnas (higher dhannc) are gath¬ 
ered together and some optional ones have been selected and recom¬ 
mended {or study. Though the Vaibhasika School belonged to the 
Hinayana, it already betrayed a tendency toward the Iree-thinking 
school. Such free-thinking people would be bold in ex^esis, erudi¬ 
tion, annotation, or in forming and expressing any opinions. This, 
however, does not mean that they departed from the original teachings 
of the Buddha. 

As to Nirvana, the free-thinking group among the early Bud¬ 
dhists took greatest liberty in interpretation, because the Buddha did 
not say much about it during his lifetime although it i$ someiimes 
touched upon and glorified in his poetic verses, as in the Dkamma^ 
pada. Whenever he was asked by a questioner whether be was to 
live after death or what sort of world he was to enter after Nirvana, 
he always remained silent. When the Buddha remained silent to a 
question requiring an answer of 'yes' or 'no/ his silence usually 
meant assent. But his silence on the question coneernu^ Nirvana 
was due to the fact that his listeners could not understand the pro¬ 
found philosophy involved. 

One day a certain man said to the Buddha that he would join 
the band of his disciples if the Buddha would give clear answers to 
the questions: Would the Buddha ever die, and if so, what would 
become of him after death? What was the first cause of the universe, 
and what was the universe goit^ to be like in the future? Why do 
men live and what becomes of them after death ? The Buddha’s answer 
was to the following effect: Suppose you were shot by a poison 
arrow and a physician came to draw the arrow from your body and 
to dress the wound, would you first ask him questions as to what the 
arrow was made of, what the composition of the poison was, and 
who shot the arrow, and if the physician did not dress the wound, 
what was going to happen, and such blissful questions, and refuse the 
treatment until the physician answered all the questions Co your satis¬ 
faction? You would be dead before you obtained Che answers.^ 

Id chis parable the Buddha advised Che questioner to become his 
disciple without wasting his time on problems whicl^ were too pro¬ 
found to be understood by an ordinary man—probably after a long 
cultivation as a disciple of Che Buddha, he might come to understand. 


** S«e Moj/hinta-Nik»y9, 144. 
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After hie departure most of the metaphysical discus^na and 
speculations centered around the subject of Nirvana. The MAhapori- 
novana Sutra, the Sanskrit fragments of which were discovered 
recent]y*^ne in Central Asia and another in Kfiyasan'^ndicates a 
vivid discussion on the questions as to what is 'Buddha-nature/ 
'J^Aorwo-nature,' ‘Thusncss,’ ^the Keabn of Principle/ ‘i^Acrwui-body/ 
and the distinction between the Hinayana and Mahay ana ideas. All 
of these topics relate to the problem of Nirvana, and indicate the 
great amount of speculation undertaken on this most important que8> 
tion. 

The main problem of Buddhism, either formalistic or idealistic, 
was concerning the extinction of human passion, because this dis¬ 
torted state of mind is considered to be the source of all the evils of 
human life. Human passion can be extic^ished even during one’s 
li^time. Therefore liberation from such disorder of mind is the chief 
object of Buddhist culture. The extinction (Nirvana) of passion, of 
desire, of sense, of mind,i8nd even of individual consciousness are 
often spokeo of. 

To the Buddhist mind Nirvana did not contain any idea of deifica¬ 
tion of the Buddha. It simply meant the eternal continuation of hii 
personality in the highest sense of the word. It meant returning to 
bis original state of Buddha-nature, which is his PAormo-body. but 
not his acripturc*body as the formalists take it to be. Dkantta 
means the 'ideal’ itself which the Buddha conceived in his perfect 
Enlightenment. The idealists hold that the Buddha has Dhantut-ho^y 
—the body identical with that ideal. The ideal was expressed in the 
Buddha’s preachings but these preachings were always restricted by 
the language and the occasion and the listeners. ’Hierefore the ideal¬ 
ists hold that the scripture is not the Buddha’s ideal itself. 'This 
ideal ’body' without any restricting conditions whatever is Nirvana. 

The formalists, on the other hand, hold that the scripture is the 
perfect representation of the ideal of the Buddha. Hence the'r opinion 
that the Buddha lives forever in the scripture-body, Nirvana being 
his entire annihilation and extinction otherwise. 


>*lf) Uehartna, 'Dharma*f)ody’ refers to the pure Ideal eencelvol In hu 
EnZighteivnent, not merel/ to his teachings, hi$ ideal as expressed In worda 
** *$eripttire'bod/ means, for the Hisayanist, the Stiddha eoniuiuea to Uve 
as scripture or toaehlng. 
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Now, let me further illustrate the principle of Nirvana (the slate 
of a fire blown out) in the light of space and time. It was an illusion 
on the part of philosophers, especially some of the Indian philosophers, 
to believe that space and time were infinite. Buddhism, however, has 
never treated space and time as infinite, for Buddhism takes them to 
be physical matters. Space is considered one of the five elements— 
earth, water, fire, air and space—and it is sometimes represented to 
be of round shape. 

Time is treated as real in some schools while in other schools it 
is treated as unreal. But it is to be particularly noted that lime has 
never been considered to exist separately from ^ce. That is to say, 
<very l>eing or thing has time of its own. Space and time are always 
correlative. Men have an average wave-length, or lifetime, of fifty* 
years. But a crane is said to live for a thousand years, and a tortoise 
even ten thousand years. And with the heavenly beings, their one 
day and night is ssad to be as long as the whole fifty years of the 
earthly men. A day-fly and a morning-glory, on the other hand, live 
a short wave-length of only one day. 

Tlie theory that space is curved, set forth by modern physicists, 
has considerably facilitated the elucidation of the doctrine of Nirvana. 
The universe, or the Dhanna-dhotu (Realm of Principle) as it is 
technically called, is the region which is occupied by space and time 
and in which they control all the waves of existence. So, in practice, 
the space-time world is the ocean of the waves of life and death. It 
is the sphere of sansara (flowing cycles of life), the world of creation, 
of energy, of action, of causation and ideation, of self-creation, and of 
dynamic becoming. It is the sphere of desire, form (matter) and 
mind. 

In opposition Co such a world let us assume theoretically that there 
must be a sphere that is spaceless and timeless, of no creation, of no 
causation, and not disturbed by the waves of life and death. There 
will be no Dhamta-dhe^tu in the dynamic sense of the word, i.e., the 
manifested world. But there will be the Dhanna-dhatu in the static 
sense of the word, i.e., as it is in itself; th^t is, Thusness or Such- 
ness, the ultimate state of Nirvana, the Muhaporinirvana, or Samyak 
Sombitddha (The Properly and Perfectly Enlightened One). 

Dharwa-dhatu in the sense of Che phenomenal world is an en¬ 
circled and restricted world which nt;?/ be represented as follows: 
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The sphere of matter-miod. 
The sphere of spaoe-time* 



life-death, actioo, causatioa 
Great loo, becomlag* 

Sansara (llfe-fliuc) 

The world of deeire, form and mind* 

Aotion-influenoe• 

Nlrrana with life oooditiona 
remaining* 


The realm of phenomena 


Aside from the Dhartna-dhulu in this sense (here is the unrestricted 
world to be described as follows: 


Spaceless^timeless 
Nirvana without lif^conditions, 
Lifeless-deathless. 

No creation, no causation, no becoming, 
Perfect Enlightenment, perfect freedom. 
Thusness, Suchness, the state of 
Hius-come, Thus-gone. 


Among the Buddhist texts which have come down to us we do 
DOt find pass^es expresslj' indicating: these points. However, we 
have one text—though its Indian original has not as yet been dis¬ 
covered—which contains the ide^ much as I have expressed it here. 


It says: *'In the dkontu>dhaiu (phcnomenaJ world), there are 
three worlds of desire, form and mind. AU created things or beings, 
both noble and ignoble, both cause and effect, are within the dharma- 
dhatu. Only the Buddha is out»de the dhcntia-dfulu.’' The idea in 
this text is practically identical with the disdain given above. 

The Mahayana text of the Afahaporinirvana Sutra, not being 
satisfied with all the negative eluddalions, explains Nirvana in tU 
firoiative terms as permanency (against worldly impermanence), as 
bliss (against human suffering)*, as self (against the selflessness of 
all beings), and as purity (against the pollution of human life). How* 
ever, as they are all transcendental qualities of the Buddha, these 
terms ought not be taken in the ordinary sense of the words. For 
instance, one must not picture to himself a special location, a world 
of Nirvana, where the Buddha lives in peace and joy, for the Buddha's 
Nirvana is the 'Nirvana of No Abode.’ “* 

An ordinary arhot (partially enlightened one) will cut off all the 
obstructions caused by passion or desire, thereby atuinii^ his goal 
of annihilation. He tinds satisfaction in the destruction of his in* 
tellectual life, because he thinks that the source of dUtinctiou, opposi* 
tlon or differentiation in things lies in consciousness. He thinks his 
state of annihilation is the ideal Nirvana. But in truth he has re¬ 
turned to the original blindness (orndya—ignorance) in leaving the 
obstruction of intellect. He himself may be thinking that he has done 
away with blindness. But blindness is the basic principle of existence 
which cannot be simply cut off. Just as darkness cannot be destroyed 
udthout a light. The only way to get rid of darkness is to bring a 
light into the room. By virtue of enlightenment the darkness that 
bars intellect will be removed. 

As a technical term the extinction of human passion is called the 
'Nirvana with the condition of being still remaining' or, in a more 

literal expression, ‘the Nirvana with ti\e upadki remnant,’ upadhi 
beir)g the material and immaterial condition of being. Plainly, thi» 
n»ans becoming a person without passion while yet alive. 

Then Che next question will be r What is the Nirvana without the 
upadhi remnant ? It is the total extinction of the conditions of being 
as well as of passion. One may call it the annihilation of being. This 
is Nirvana or ‘Perfect Frcedcen,’ the death of Sakyamuni the Buddha. 

The formalistic view of Buddhism here comes to an end with the 
annihilation of being.' But the speculative views of the idealistic stand* 



point iiavo a fresh start with the passing of the visible Buddha into 
the invisible state. Even in his lifetime Buddha had a perfect freedom 
in intellectual activity, and while he was a person, he had been super- 
personally enlightened. How much more free must he be when he 
passed into the thoroughly unconditioned state of Nirvana P He had 
ROW returned to his 'ideal* body. It is called the Body of His Own 
Nature, *Se]f-nrtured Body* in contradistinction to the ‘Body Mani¬ 
fested for AU Beings.' All tlie incarnadon theories entertained in 
later years have their origin in this interpretadon of Nirvana. 

The Buddha in Nirvana has a perfect freedom to live anywhere 
he pleases: he can act in whatever way he wishes and, on that ac¬ 
count he has no fixed abode and; his Nirvana is called the 'Nirvana 
of No Abode.' The Blessed One may reappear in this world when 
he feels the necessity of saving all beings as the historical Sakyamuni 
did*. Therefore, the Buddha, according to the idealistic view, does not 
live in the world of life and death as Ite is not bound by causation. 
However, at the same time he does not rest at ease in Nirvana, be¬ 
cause he is the sufferer of others' suffering. 


IV. THE KUSHA SCHOOL 
(THE ABHIDHARMA-KOSA SCHOOL)* 

(Sarva^tivada, Abhidliarmika) 

(R^alisriK Ens School) 

[Hinayanistic] 


( 1 ) Preliminary 

The Japanese name of Uie Scliool, Kus»ha, is an abbreviation of 
AbhiHhonna^kosi^ (kcsaisKuska) which is the title of Vasu- 
bandhu's ^ work on reaJistn and may be translated *The Story of the 
Higher Special Dharma/ To the text we shall return soon. 

First of all let us consider what the word '4hariHa’ means in Bud¬ 
dhism, It is derived from the verb dhri (to hold, or to bear), and its 
noun form, dharma, would mean *that which is held to/ or ^the Ideal’ 
if we limit its meaning to mental affairs only. This ideal will be dif¬ 
ferent in scope as conceived by different individuals. In the case of 
the Buddija it will be Perfect Enlightenment or Perfect Wisdom 
(Bodhi). Secondly, the ideal as expressed in words will be his Ser¬ 
mon, Dialogue, Teaching, Doctrine, Thirdly, tlw ideal as set forth for 
bis pupils is the Rule, Discipline, Precept, Morality. Fourthly, the 
ideal to be realised will be the Principle, Theory, Truth, Reason, 
Nature, Law, Condidoti. Fifthly, the ideal as realized in a general 
sense wiU be Reality, Fact, Thing, Element (created and not created), 
Mind*and-Matter, Idea-and-Phenomenon. In the Realistic School of 
the Abbidharma teachers the word dhanna is mostly used in the fifth 
and last sneaning. 

Now we are in a position to understand what Abhidhonua means. 
The prefix 'Abki-' gives the sense of either ’further' or 'about.' There¬ 
fore, Abhidhantta would mean "The Higher or Special Dharma' or 
'The Discourse of Dham^a.' Both will do for our pvtrpose. WWle the 
Dharma is the general teaching of the Buddha, the AbhidharTna is a 
special metaphysical discourse brought forward by certain elders. 

•ChQ-d« 

*Toifk9. No. 15S& French trandation by L. de la Vallee Poussin: 
Vobhidharmakota it 6 V 9 lumes: Paris, 1923*31. 

#1^ * c. 420-500 A.D. 



Most of the Abiiidharma schools probabJy arose after the Council 
of Asoka (c. 240 B.C.)i because the Abhidharma literature, seven 
texts in ail, was for the first time recognised as one of the Tripitaka 
(three baskets or collections) in this council.* At the time of the first 
and the second councils there were only two Pitakas (Sutra and 
Vinaya),^ In this Asoks Council AbhidfurrHO was added to make the 
Tripitaka. 

While the orthodox Elders' School (Theravada)* was flourishing 
in the south, chiefly in Ceylon, a more avowed Realistic School was 
getting a stronghold in the north, mostly in Kasmira and Gandhara. 

The existence of this Sarvastivada School ’ can be seen in Indian 
history from the time of the Buddhist Council held during King 
Asoka's reign (240 B.C.) down to the lime of I-tsing's* travel in 
India (671-695 A.D.).* In the Kathamithu Controversy compiled in 
the time of King Asoka, Sarvastivada seems to have occupied a strong 
position among the disputing parties.’" The principal seat of this 
school was in Kasnn’rs where its doctrine was taught in its purity and 
it was finally developed into an elaborate system known as the 
Vaibhasika.’’ 

In time another branch of the Vaibhasikis was established in 
Gandhara and it .seems to have differed from that of Kasmira in its 
opinion to some extent, for both were often cited side by side in some 
texts in use. 

(The geograpl’iical extent of this school was much .greater than 
that of any other school as it was found in ail India, its northern 
frontier, Persia, Central Asia, and also to the south in Sumatra, Java, 
Cochin-China and ail of China. 

The Sarvastivada School was closely related to the orthodox 
Theravsda School, from which it was first separated probably before 


• See my the Abhidhermt L4tereture of the Sarvanivsdins,'' Jonmat 
ei the PqH Text Seeits^, 1905. 

*SHtro'. Discourses of the Buddht; Finaya: Disdphnina rules enu^icitted 
by the Bu«idh». 

• ±mn ' mi9 

• See xny trsnsislion of A Etcord ef the Butidhisi ReSaien oe Proelued n» 
Me end ike Maloy ArcHiftlage (AD. 671-69$) by I-Tsjn«, Oxford. 1896. 

“See C A F. Rhys Dsvids srtd S. 2. Aung's translation, Pointr of Coi*- 
trew/sy, PaJi Text Society Translation Series, Vol. V, Prefatory notes 



the Council of Asoka. The idea that all thingf$ exist may go back even 
to the time of the Buddha himself, for the word 'sabhan (all 
things exist) is found already in the Sa^nyuUanikaya}^ 

The principal Abhidhamt^ text of this scliool was Katyayanipu* 
tras /iuina-^oj^A( 2 »a (Source of Knowle<%e),^ otherwise called 
the A^la-grctntha (Eight Books), probably compiled as early as 200 
B.C. The subsequent works of the school seem to have been a special 
exegesis on the subject-matter contained in it. At least six padas 
('Legs’as they are designated, have come down to us. 

Then probably in the second century A.D.—whether before or 
after the Buddhist Council of King Kaniska's reign, we cannot tell'^ 
a great and minute commentary named Vibhfua Stufra was com¬ 
piled on Katyayaniputra’s work. The word 'vibkasa' means an exten¬ 
sive annotation or various opinions, and this title indicates that in^ny 
opinions of the time were gathered and criticised in detail and that 
some optional ones were selected and recorded. The chief object of 
the Vibhasa commentary was to transmit the correct exposition of the 
Abliicliianna School w'hich has since then come to be called the 
VaibHasika School. 

Then there appeared a compendium of the Abhidharma doctrine 
called Abhidharma-kridaya ('heart of the Higher Dharmaa,’ trans¬ 
lated into Chinese in 391 A.D.)^* by Dhamiotiara who belonged to 
the Gandhara branch. A commentary on it called Samyakta'obhi- 
dhcnHO-hrid^ya was written by Dharmatraia, a pupil of Dharmoctara. 
This work became the fundamental text of the Gandhara branch and 
subsequently of the Chinese Abhidharma School. 

The Abhidharma Literature 

I 

Katyayaniputra'a Jnanoprasihana (Source of Knowledge) 
alias Aita-grantha (Eight Books) 

Six Padas (Legs) 
on the above 


” English traaslatiofi by C A. P. Davids and F. L. Woodward: Tht Book of 
Kindred Sayings. Pali Text Society Translation Series, Vola. VII, X XIII, 
XV, XVI, 2918-30. See Rbys Davids* Index to the Sanyutto. p. 107. jt|S 



1 

Vasumilra’i 

Prakarana- 

pada^"^ 

(Category-leg) 

4 

Maudgalyayana*s 

Prajnapt^ 

(World- 

system) 


2 

I^’asannan’s 

yijrumo'kaya^^ 

(Consciousness- 

body) 

5 

Puma’s 

Dfialti-kayri’^ 

(Mental- 
element-) wly) 


Sariputra’a 

Dhartna- 

skandha\* 

(Element-group) 

6 

MahakausthiU’s 

Sen^ti-paryayiP^ 

(Rehearsal* 

reading) 


Parsva’s MaJwvibliftsfi (Great Commentary) 

200 Chinese volumes (fhuans or parts) 

Vibhasa (Abridged Commentary), 14 Chinese volumes 
In Chinese we have thus two transmissions of the Fibhasa. Large 
(200 parts) and Small (14 parts). Whether one was an abridge¬ 
ment of the other we cannot tell for certain. But from several points 
of view we can imagine that the larger one belongs to the Kasmira 
School and the smaller to tlie Gandluira School. 


II 

Compendium of the Abhidharma School 
Dhamiotlara's Abliidhanna-hridaya 
(Transl. A. D. 391) 

Dbarmatrata’s $amyukfa<bhidfwm^hridaya 
(Transl. A.D. 426.*^ From this the Chinese 
Abhidharma School called Fi-l*aa** was founded) 

Vasuhandhu’s Abhidhanno^kosa 

I 

Paramartba’s Chinese Trauslation 
(A. D. 563-567) 

From this the Chinese Kosa 
School called Chii-sh^ was founded 


•Jisi 


* apisa-oa “ a* 


Hiuen-tsajig’s (Hsuan-tsang^ A, D. 596-664) Chinese Translation 

(A, D. 651-654) 

Altei this translation the Kosa School was 
completed as a philosophical system chiefly 
by Ki,^* (K'uei'Chi, 632-682) pupil of Hluen-tsaiig 

I 

Japanese Kosa School 
The Realistic School 
Sarvastivadins 


Kasmira- 

Abhidharmikas. 


Samghabhadra 
(Orthodox) 

Texts 

Nyayanusam 
and 

So\nay<i-prQi^pikii 

(2) Historical 

The great philosopher Vasubandhu was bora in Purusapura 
(Peshwar) in Gandhara and received his ordination in the Sarvastt- 
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Chinese translation. The Sanskrit text is lost, but fortunately we have 
a eommcntary written by Yasomitra called the Abkidhamta-koM- 
vyakhya which has facilitated the restoration of the lost text under¬ 
taken by the late Professor L. de la Vallee Poussin of Belgium and 
completed by Rahula Sankrityayana of Ceylon. 

According to the published text and the Chinese version, the 
contents of the Abhidhanno-kosa are ais follows: 

1. On Elements 

2. On Organs 

3- On Worlds 

4. On Actions 

5. On Drowsiness (Passion) 

6. On the Noble Personality and the Path 

7. On Knowlet^e 

6. On MeditaHott 

The Chinese text has a ninth chapter on RefuUtion of the Idea of 
the Self. 

In writing the AbhidharmA-kom, Vasubandhu seems to have fol¬ 
lowed the work of his predecessor, Dharmatrata, called S<miyukta- 
Abkidhann^kriday<t, and this, again, is a commentary on Dharmot- 
tara's Abhidhartno-hridaya^ A careful comparison of the three works 
will indicate that Vasubandhu had before him his predecessors' works, 
Of else such questions as discussed in these works must have been 
common topics of the school. The first eight chapters of the work 
explain special facts or elements of matter and mind, while the 
ninth and last chapter elucidates the general batic principle of 
selflessness that should be followed by all Buddhist schools. Especi¬ 
ally the ninth chapter seems to originate from Vasubandhu's own 
idea, for there is no trace of this subject in the other books. 

Though the Kosa thus resembles the Hridoya in subject matter, 
there is no indication that the former is indebted to the latter in form¬ 
ing opinions, for Vasubandhu was very free and thorough in Ws 
thinking, and he did not hesitate to take the tenets of any school 
other than his own when he found excellent reasoning in them. 

C When Vasubandhu's Abhidharma-kosa was made public in 
Gandhara, it met with rigorous opposition from within and from 
without his school. Yet the final victory seems to have been on his 
ride, for his work enjoyed popularity in India; it was taught widely 



and several annotations of it were made in Nalanda, VaJabhi and 
elsewhere. It was translated into Tibetan by Jinamitra and into 
Chinese first by Paramartlia of Valabhi during 563-567 A.D. and 
later by Hiuen-tsang who studied at Nalanda University during 
651*654 A.D. In China especially serious studies were made, and at 
least seven elaborate commentaries, each amounting to more than 
twenty or thirty Chinese volumes,-were written on it. 

Before the translation of the Abliidhantia-kosa there was in China 
a school called P'i-t'an Tsung*® which is the first one in the list of 
Chinese sects given above,** P'i-t’an being the Chinese aWjrevialion of 
Ablddhanna. This Chinese school represents the Gandhara branch 
of Sarvastivadins. The principal texts of this school with the Vibhata 
commentary were translated into Chinese aa early aa 3&3-434 A.D. 
The larger yibhasa commentary belonging to the Kasmira branch was 
also translated, but there appeared no Chinese school or sect repre¬ 
senting it. When the Kosa text of Vasubandhu was translated by 
Paramartha during 563-567 A.D. and again by Hiuen-tsang during 
651-654 A.D., the Kosa School, or Chu-she Tsur^j, came into exist¬ 
ence, was seriously studied, and was made into an indispensable ba^s 
of all Buddhist studies. The P’i-t'an School came to be entirely 
replaced by the new Kosg School. 

The Kosa School, or the Kusiia School as it is called in Japan, 
is generally understood to have been brought into Japan by Chitsu** 
and Chitatau,** in 653 A.D., two Japanese priests who studied some 
time under the famous Hiuen-tsai^. It was brought in once again 
by Gembo** (in 735 A.D.) who was a pupil of Chih-chou,** the 
third generation pu^l of Ki,** a direct disciple of Hluen-tsa:^. 

In an official document of 793 A.D. the realistic Kusha School 
was registered as a sect appended to the idealistic Hosso** School, 
no separate position being given to it, because it had no adherents 
belonging exclusively to it, 

(3) 'Philosophical 

The Sankhya philosophy (dualism), one of the oldest philoso¬ 
phies of India, which lias several tenets in common with Buddhism, 
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maintains that all things exist eternally though they are constantly 
changing; nothing new appears and nothing disappears. 

Buddhism, however, holds that everything exists ooly instanta¬ 
neously; there is no abiding substance at all.^^ Both Buddhism and 
the Sankhya philosophy deny the theory of inherence. Buddliism may 
be said to hold, therefore, the theory of momentariness or instanta¬ 
neous being. All reality may be split into separate elements which 
are instantaneous. This form of pluralism stands in direct opposition 
to monism, especially that of the Upaoishads. 

This school further maintains the atomic theory and asserts the 
existence of three atoms: 1. The finest Atomfparoma-dnu); 2. The 
form atom C^nu); 3. The fine dust atom (raj<is)~ The finest atom is 
the finest divisible atom of all and cannot be further analyzed. It is 
conceived only by meditation. 

Seyen of these finest atoms constitute the form atom which is 
the finest substance. It is of cubic form. Seven of these form atoms 
constitute the fine dust atom which can be perceived by the eyes of 
a Bodhisattva, a future Buddha, Furthermore, the shortest of time 
measures is said to correspond to the tranMtion of one atom to an¬ 
other. thus space and time being always correlative. Though the 
atomic theory is set forth very minutely by the realistic Kusha 
School and also by the nihilistic Jojitsu School.** 1 shall not dwell on 
it anymore, as 1 do not think it essential to these schools which hold 
the doctrine of momentariness of being. 

All elements or dharmas which constitute momentary sense-data 
and thought-dau were enumerated by the Realistic School, perhaps 
for the first time in the history of Indian philosophy. The idea that 
a thing has no 'sub-stance' goes along with the theory of change or 
impermanence—cverjihing having no duration. According to this 
theory ooly the present exists. The past does not exist, because it 
is no more, and the future is not real, because it has not yet come 
into existence. 

This theory has been faithfully held by such other Buddhist 
schools as the Mahasanghika,** the Mahisasaka** and the Sau- 
trantika.** The Sarvastivada School, however, because it has its origin 


*Th. StcberbsUky. BuddMht IcjrtV, Vol. I. p. 109. Substance ts tuJh 
stance, abiding essence. 

* Satyasiddhl ^iz^n 
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ip the orthodox Theravada School,“ raises a rigorous objection and 
asserts that the past and the future are real, because the present 
has iu root in the past and its consequence in the future. Besides, it 
holds that the three periods of time ouglit to exist separately, because 
the notions of past and future would not occur in us without separate 
realities. 

Judg^i^ from the discussions recorded in the Mahavihhasa Ktera* 
ture, great importance seems to have been laid on the separateness of 
the three periods of lime and the reality of each. The reality of the 
three periods of time, however, does nor mean that the three periods 
themselves are eternally extant, nor does it mean chat time is a real 
substance. It means that all things or elements are real in the past 
and in the future as they are in the present—but svithout enduring 
from one period to another. 

In coonection with this theory four arguments are quoted by 
Vasubandhu from the Exegetic Literature; 

(1) Dhamiatrata’s argument from the difference of kind or re¬ 
sult—as a gold piece may be made into three different 
articles, yet each retains the real nature of gold. 

(2) Ghosa’s argument from the difference of mark or factor as 
the same service can be obtained from three different em¬ 
ployees, 

(3) Vasumitra's argument from the difference of function or 
position as in counting where the same numeral may be 
used to express' three different values, for instance, the 
numeral one may be 1 or the index of 10 or of 100- 

(4) Buddhadeva^s argument from the difference of view or’re¬ 
lation—as a woman can at once be daughter, wife and 
mother according to the relation she holds to her mother, 
her husband and her child. 

Vasubandhu prefers Vasumitra's opinion (3) as the best of the 
four aiguments though he was not entirely satisfied with it. Accord¬ 
ing to this argument it is possible to give different values to each of 
the three periods of time—the future is the stage which has not come 
Co function, the present is the actually functioning st^e, and the 
past is the stage in which the function has come to an end. Owing 
to the differences in stage, the three periods are distinctly separate; 
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and all things or elemenis in them are real entitles. Hence the formula: 
“The three periods (of time) arc real and so is the entity of all 
elements at any instant.'*^* The tenet “Void of abiding self (but) 
reality of elements (dhartHas)” indicates tliat selflessness is still the 
basic principle of the Sarvastivada School. 

Nevertheless, the theory of Sarvasiivada, according to Vasu- 
bandhu, is not found in the genuine discourses of the Buddha, but it 
IS an innovation of the Vibhasc (Exegetic) Literature of the Abhi- 
dharma School. The opinion of the Abhidharmikas is against the Sau* 
trantic SchooH* which dings solely to the discourses (i’lt/runta) of 
the Buddlia and maintains that only the present exists.** According¬ 
ly Vasubandhu in his Abhidhonnc-kosa adopts the opinion of the 
Sautrantic School, althougli professedly he follows the tenets of the 
Kasiniran Abiiidharxnikas in general. 

* Although a strong realistic tendency is a deviatioo from the ori¬ 
ginal teaching of momentariness or instantaneous being, it is not so 
conspicuous as it seems at first sight as long as the deviating party 
does not forsake the original formula: “No substance (oiiofma), no 
duration (onityo) and no bliss (duhkha) except Nirvana." Conse¬ 
quently the real entity of the Sarvastivada School would mean a mo¬ 
mentary existence or the condnuity of separate momentary existences. 

In Buddlusm there is no actor apart from action, no percipient 
apart fron) perception; therefore, no conscious subject behind coi^ 
sdousness, Mind is simply a transitory state of consciousness of an 
object. There is no permanent' conscious subject, for no fabric of a 
body remains the same for two consecutive moments as the modern 
physicists say,*^ Buddhism contends that the same is true of the mind 
as well. 

Sev$nty‘five £U*nenls or Dharmas oj Iht Universe 

All elements of the universe were minutely explained by Vasu- 
baiidlm in his ^bhidharmo-kosa. The significant name of the School 
'Sart<a-asH-vada^ (all*things-exlst-doctrine) affirms all existences, 
both material and mental, as well as that which is neither matter nor 
mind. This, however, does not mean to admit the existence of Self 
(Ahnan), an individual ego or soul or the universal principle or 

" “See Mxt chapter 

*Th. Stcherbatsky, Buddhist Logie. Vol. I, p. 111. 

*' Comt^ndium of Fkilosophy, p, g_ 
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First Cause. Whether or not he anticipated the danger of being in¬ 
volved ill the admission of Self, Vasubandhu devoted the whole ninth 
chapter of his Abhidhannokosa to the refutation of the Afman 
theory. 

The list of dharmax in the AbMdhamin-kosa may well be com¬ 
pared with similar lists in the Pali Compcndtum of Philosophy 
(Abhidhomma^ngaho) by Anuruddha of the eighth century A.D./* 
the Essoncc of Metaphysics (Abkidhar*na-hridaya)hy Dhannottara 
(transl. 391 A.D.) and by Dhamiatrata (iransl, 426 A,D.) and 
po^ibly the CompUUon of Truth (Satyasiddhi)*^ by Harivarman 
(c.25C^350). 

In the Compendium of’Philosophy all elements are divided into 
six classes and dharmas, whereas in the Essence of Metaphysics they 
are classified into five grades and dharmcs^ In the Abhidharma'kosa 
these are well arranged and systematised into five categories aiTd 
dharmas. The Completion of Truth which is a Sautrantic and nihi¬ 
listic text enumerates eighty-four dharmas. 

AU these schools hold that all dharmas are to be classified into 
two categories, created and uncreated. The created, or conditioned, 
elements are again divided into four classes: 

I. Form (11 dharmas) consisting of the five sense-organs, five 
sense-objects, and form-with-no-manifestations. 

n. Consciousness (I dJrarma) sometimes subdivided into five 
dharmas corresponding to the sense-organs, 

III, The Concomitant Mental Functions (46 dharmas) are sub¬ 
divided into six grades, i.e., general, good, foul, evil, minor 
foul, and indeterminate functions. 

IV. The Elements Independent of Consciousness: Neither Form 
nor Consciousness (14 dharmas). 

These (I-IV) are all created things (72 in number) and with un¬ 
created things (3 in number) constitute the five categories and the 
seventy-five dharmas. Among these what all schools and texts treat 
with the utmost care is the group called 'Concomitant Mental Func¬ 
tions.' There are 52 elements in three grades in the Compendium of 


"Translated !>>' 5. 2. Aung, revised and edited C A F. Davids, Pali 
Taxi Society Translations Series, Vol. 11, 1910. 


Phiioiopliy, 58 elements in seven grades in the Essence of Meta¬ 
physics, and 46 elcnienls in six grades In the Abhidharmo-kosa. 

Coinjarcd roughly, they are found to contain more than 'mentals' 
in common, but the AbhidhanM-kosa and tlie Essence of Metaphy¬ 
sics possess much closer affinities il^n the rest, the former being a 
sj'stematif^ed version of the latter. 

Tlie dhaniuis comprise the whole world of both matter and mind- 
positive and negative becomings, presentative and representative 
psychological elements or sense-data and thought-<lata. Vasubandliu’s 
enuineratioii vas of elements. The last four elements of the Indeter¬ 
minate Functions—covetousness, hatred, pride and doubt—are treated 
by him separately and not definitely as Indeterminate Functimi^. The 
addition of these seems to have been finally established by C lilnese 
authors, especially P'li-kuang.®® 

' The dkartiias are generally arranged in a table, as in aiiaohed 
chart. 

Some Explanations of the Table 

The table enumerates all the elements of what might be called 
the objective world. In fact those with which the realistic school of 
Buddhism is concerned are objects only. It <ioes not recognize any 
subject in the ordinary sense of the word. Even mind itself is not 
a subjective thing, for there is no actor apart from action and no 
conscious subject apart from consciousness. There is only a transitory 
state of consciousness. All reality can be assumed to have only mo¬ 
mentary existence. 

According to the original principle of Buddhism, all things (matter 
and mind) ate considered to be separate, momentary elements, etjual 
in value. The arrangement of all tlie elen^ents into a co-ordinated 
■system, dividing matter into subjective and objective groups or ele¬ 
ments, and assuming the difference beiw*een the central elements of 
pure consciousness and the secondary elements of mental functions or 
moral forces, may seem, as Prof, Stcherliatsky says, to be a great 
deviation by this school from ihe original Buddhism (the doctrine 
of no substance). But as loi^ as we do not lose sight of momentari¬ 
ness of being, ■we cannot regard it as an entire deviation. 

The conditioned elements {sarva-sansbara or sanskrita’dhantias) 
constitute the first grand division In our table. Their specific clwractcr 
is impermanence. 
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SoTiskrita-dhanruis: (I) Forms {Rupa, 11 dharmas). This group 
comprises practically all that wc call matter. Of the eleven, the first 
five are sense-organs and the next five are sense-objects. The four 
gross dements—Earth, Water, Fire, Air—^re represented by the 
sense-objects. In addition to these, there is a peculiar orte. That is 
the‘form-element not manifested'outwardly (svijnapti’rupa). When 
we will to act, the mental function itself is called will (c9ian<i). In 
Buddhism it is called will-action. This is usually expressed in words 
or in body, and is called word-action or body-action respectively. 
These two actions manifested outwardly, whether they are good or 
bad, present a corresponding and similar action in mind, and form 
an abiding impression or im^e. They are then called unmanifested 
action (ttvijnapti-kaTnia). These actions being taken as form-elements 
are considered to be sense-objects though not manifested (avi}napt\~ 
rupfi). 

II. Consciousness or Mind (Citta. one dhatim). This is conscious¬ 
ness itself. Though one, it naturally functions in five ways corre¬ 
sponding to the five sense-organs. 

III. The Concomitant Mental Functions (Citta-samprayukla- 
sa}\skarQ or Coiiasika, 46 dharnm). This category of mental facul¬ 
ties is the division given most attention by this school and on that 
account it seems quite reasonable to designate the school a psycho¬ 
logical school of Buddhism. The mental elements, in all, are again 
grouped into aix classes: (1) 'General functions' or ‘universals’ 
(Mahablmmiko, 10 dhonms)- Mahabhwuiko means ‘of the universal 
ground,' the 'ground' meaning the mind. Whenever the mind func¬ 
tions, the universals such as perception, idea, will, etc., always appear 
concomitantly (sorva-dhorfnC'SQdharana). (2) ‘General functions of 
good' or 'moral uoiversals’ (Kusah-fHchobhuwika, 10 dhamtas) which 
accompany all good mental functions. (3) ‘General Foul Functions' 
(Klfsa-tnokabkumika, 6 dharuuts) are those tainted with earthly de¬ 
sire or passion (klcsa). (4) 'General Functions of Evil' (APusalo^ 
9$u3/tabhuniikA, 2 dharmas) which are concomitant with all evil 
thoughts- (5) 'Minor Foul Functions’ (Vpaklesa-bhutnika, \0 dhar- 
iTuif) are those of ordinary passionate character. They always accom¬ 
pany evil mind and also the 'neutral mind which hinders the Noble 
Path’ (luvnia-avyakrita), and they are to be eliminated gradually by 
the way of self-culture (b/iavana-margoj, not abruptly by the way 
of insight (darsana-fnarge) ~ (6) ‘Indeterminate Functions’ (Aniyota- 
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hhumska, 3 dhannas) ar« those which cannot be classified as be¬ 
longing to any o( the five functions. 

IV. Among the created, or conditioned, elements there are those 
•which have no connection with form or mind ('OV/a-t'i^ray«Wo- 
jofijkara^ 14 dkanttas). They are neither matter nor mind. (1) Ac¬ 
quisition (prapH) is the power that binds an acquired object to the 
one who acquires it. (2) Non-acquisition (aprapti) is the power that 
separates an object from the possessor. (3) Communionship fro* 
bhaija) is the i>ower Uiat causes a species or a class to have titular 
•forms of life. As to (4), (5) and (6), all of them are thoughtless and 
conditionless effects attained by meditation. (7) Life, or vital power, 
(jitnla-indriyo) is the power that gives lot^evity. The next four 
alements, (8), (9), (10) and (11), imply the life and death of being, 
i,c., the waves of becoming. The last three elements, (12), (13) and 
(i4), arc the groups (kaya) of names, sentences and letters, all re¬ 
lated to speech (vok). 

Now we come to the second of the two grand divisions, i.e., the 
•uncreated, or unconditioned, elemcnu {A^anskrita-dhanno, 3 dhar- 
ptas). (1) Space (akasa) is that which gives no hindrance and it¬ 
self penetrates throi^h any hindrance freely and manifests no chai^fe. 
The second element is an extinction attained by an intellectual power, 
(pratisankhyO’nirodha) such as Nirvana, and (3) is an extinction 
caused by the absence of a productive cause {aprati^kkya-iurodhc ). 

So much for the exposition of the elements of reality as enumer¬ 
ated in the seventy-five dhartfias. 

Some Peculiar Doctrines of the Kusha School 

Several tenets peculiar to the Sarvastivada School which were 
finally established by Vasubandhu are to be noticed. 

First of all, such distinctions as those between created (sanskrita) 
and uncreated (asanskrita), manifested (vijnapti) and unmanifested 
(a%njnapti), determinate (niyata) and indeterminate (aniyata), and 
concomitant with mind (citla^amprayukta) and non-concomitant 
with mind {cttto<dpr(xyukta), ought to be carefully studied. 

These seventy-five elements, -though separate from one another, 
are found linked together in the acW world This phenomenon is 
explained by the theory of causal relation or oombination, sometimes 
called the Doctrine of the Ten Causes, in which six Chief Causes 
(Hetu) and four Sub-causes (Praiyaya) are assumed. 
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The six Chief Causes are: 

(1) The Active Cause (Korana-httu)^ as tlie leading factor in 
the production of an effect; (2) the Co-existent Cause (Sahobhu- 
more than t>vo factors always working together; (3) the 
Similar-species Cause (Sahkoga-hitu),^* a cause helping other causes 
of its kind; (4) the Concomitant Cause. (Saynpraytikta-hetu),^ 
appearing at any lime, from any motive, wth regard to any fact, 
on any occasion and in any environment; (5) the Universally Preva¬ 
lent Cause (Sarvatraga^hehi),^^ a cause always connected with wrong 
views, doubts or ignorance whicli produces all the errors of men; 
(6) the Cause Ripening in a Different Life (VipQka-het\i) a cause 
which produces its effect in a different life, as when retributions are 
obtained in the life after death. 

The four Sub-causes arc as follows: • 

(1) The Cause-Sub-causewhich acts as Chief Cause (Hitu- 
pr^yayo),'^ there beisig no distinction between the Chief Cause and 
the secondary cause; e.g., the water and the wind cause a wave; 
(2) the Immediate Sub-cause (Sa^nanantara-pratyAya).^' occurring in 
order, one after another—consequences coming immediately and 
equally after antecedents, as waves following one after another; (3) 
the Objective Sub-cause (Afombanc-pratyaya)*’ which has an ob¬ 
jector environment as a concurring cause; e.g., waves are conditioned 
by a Itasin, a pond, a river, the sea, or a boat; (4) the Upheaving 
Sub-caiise (Adhipefi-pratyAyo)^ which is the most powerful one to 
bring all (he abidir^ causes to a culmination; e g., the last wave that 
upsets a boat in a storm. 

Of the above, the first, the Cause-Sub-cause which acts as chief 
cause, and the fourth, tlic Upheaving Sub-cause, are most important, 
and in order to elucidate these two, the six Chief Causes have been 
tauglit. To speak more plainly, the Active Cause is itself the Up¬ 
heaving Sub-cause while the other five causes are identical with the 
Cause-Suivcause. We must understand from this that the terms 
Cause and Sub-cause are not strictly defined ones. They concur 
cither as diiei or secondary cause as the occasion requires. 
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Thes« four Causes roi^hly correspond to the Arisioteiian four 
causes: (1) the Cause-Sub-cause as the 'efficient cause’; (2) the 
Immediate Sub^use, the 'material cause'; (3) the Objective or 
Referent Sub<ause, the 'formal cause’; and (4) the Upheaving Sul^ 
cause, the 'final cause.’ A difference between the two groups of 
causes is that the Sub^ause in the Kusha School refers only to 
mental activities in which a similar function occurs immediately after 
another function has passed. 

(4) Resume 

Buddhism assumes no substance, no abiding individual self, no 
soul, no Creator, no root principle of the universe. But this by no 
means implies that all beings and things do not exist. They do not 
exist with a substratum or a permanent essence in them, as people 
often think, but they do exist as causal relatives or combinations. All 
becomings, either personal or universal, originate from the principle 
of causation, and exist in causal combinations. The center of causa¬ 
tion is one’s own action, and the action will leave its latent energy 
which decides the ensuing existence. Accordingly, our past forms 
our preseot, and the present forms the future. This U the theory of 
self-crcation. 

We are. tlierefore, always creating and alw'ays changing. Men 
are ever floating on the waves of dynamic becomir^ called 'sansara/ 
the srre&n of life. Creating and changing ourselves as a whole, we 
go on. There should 1>e no fear of the loss of identity, for our present 
self as a whole is an effect of the cause which we may call our past 
self; similarly in the future it is impossible that our self will be lost 
since we are necessarily self-creating beings. It is unreasonable to 
seek an unchanging essence in an all-changing being. 

The seed-elements®* are assumed to be four—Earth (hardness), 
Water (wetness). Fire (warmth) and Air (motion)—and all matters 
Or fornis are one or another combination of these four. 

The formation of a personality and of tlie universe is similar, 
both consisting of matter and mind, the difference befr^f that in a 
personality, mind Is prevaJent while in the universe matter is preva¬ 
lent. Personality consists of five groups Form (body). 
Perception, Conception, Volition and Consciousness (mind).®® The 
Form or body, again, consists of earth, water, fire and air. Man is 
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MatJ^hiintka, Afflftft 
25> belief, sfoddhk. ft 
24, eaergy. vtrya, B 

23. indifference, tepeksa. ft 

26. shame, hrt, ft 

27. bashfulneas, apa/rapya, ^ 

28. Aon-greedioass, aJakba. 

29. noQ*malevolence. advtja, ftU 

30. non •injury, ahi^tT, 

31. confidence, pratfakdhi. 

32. exertion, spramZda, 

C 

General Functions of Dvfilemenr, 
KltU-mablkbSm,ka, 

33. ignorance, moba, 

,34, idleness, praniada, 8r£ 

33. indolence, kaasiiya, ftS 

36. non*belief, Zsraddbya, 

37. low-mindedness, siylna, tfl8t 

38. high*mindedness, attddhatya, ftft 


D 

Genera! Funcrions of Evil, Ak/ilala- 
ruabSkbSmika, 

39. sltamelessness, ^bukya, ftM 

40. non.bashfulness.arvp^^ya,*^ 

E 

Minor Functions of Defilement, 
Upyk/t}ad>b^uiia, d'fltfftltBft 

41. anger, krodba, ^ 

42. concealment, mraki^a, ft 

43. parsimmy, matiarya, S 

44. envy, irtyT, K 

45. affliction, pradiSa. ft 

46. injury, vibtmsa, H 

47. enmity, upanZha, ft 

48. deceit, nsiy?, i? 

49. fraudulencc. sSibya, ft 

30. arrogance, fnaaa, IS 

F 

Indeterminare Fuocuoos, Aniyata- 
bbS/Hika. H'^lQft 

31. repentance, kaaknya, fttF 

32. drowairtess, midiba. iW 
33* reflection, viiarka, ft 
34. invesrigarion, vieSta, ft 

33. coverousoess, raga. fi 

36. hatred, prattgha, ft 

37. pride, mZna, ft 

38. doubt. viaikitsT, ft 


39. acquisition, ptvpli. IH 

60. non*acqujsition, apra^ti, 

61. communionshtp [similarity], sa- 
bbagalJ, 

62. fruition in thoughtless heaven, 

63. thoughtless ecstasy, aiomjntka- 
forK^a/ii, 

64. annihilation trance, nirodha-ia~ 
mZpafii. 

65. life, jrtrita. tMft 
66 birth. ;a>i, ft 

67. stability. iibUt. ft 

68. decay. jarT, ft 

69. impermanence, aniSyatT, ft 

70. name, nlha-iZ^a, 

71. Sentence, pade. ^4, ^4t 

72. letter, vyatjana-k^. XSt 


(Negative Becoming), Asaraskria-dhama. jft 


73. space, ^kZla. 

74. exhneuon through Incellecrual 
power, prasisamkhya-nirodhai ftft 

73, extinction due to lack of a pro* 
ductive cause. apralitamibyT- 
rtitodba. * 
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tiiereforfi to be considered as one who a form, perceives, ccnceives, 
wills and thinks. These are Ins actions (kamtA)*'’ which altogether 
form his personal existence which has no other reality. A man is a 
temporary entity, and is only living In the contiguity of inomentariitess* 
In order to change his personality for better, the cultivation of his 
knowledge and wisdom is necessary, because the perfection uf wisdom 
is the perfection of personallt>*—Enlightenment. 

The Kusha School, though it states that all things exist, is quite 
different from general naive materialism, because, according to its 
theory, all things are dharmos (elements) which include mind as well 
as matter, all on an equal footing. It asserts the reality of all dhartnas 
and yet it admits the theory of no substance, no duration and no l>liss 
except Nirvana, 

"St 
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V. THE JOJITSU SCHOOL 
(THE SATYASIDDHI SCHOOL)' 

(Satvasunyavada- Sautrantika) 
(Nihilism: AWchj School) 

[HiiiayanisHc] 


(1) Preliminary 

The Jojitsu School is opposed to llie Kusba School in that it asserts 
that nothing (matter or mind) exists at all. It is a Hinayanistic 
Ne6at:%hsm or Nihilism and is called Jfijitsu in Japanese (Satyasiddhi 
—Completion of Truth) after the title of the work by Harivarman- 
who lived in India (c. 250-350 A.D.) about a century before Vasu- 
baiidhu.* The author says in his introductory note that he intended to 
ducidate the true purport of the sacred literature. From this we can 
infer that the title, ‘Completion of Truth/ means the complete es* 
tablishinent of the truth proiwunded in the discourses of the Uuddha 
himself. 

Of the eighteen schools of Buddhism in India the Jojitsu belongs 
to the Sautrantika* School which adheres to the original sacred 
scripture against the realistic Sarvastlvada School,® some tenets of 
which are regarded by Vasubandhu as innovations of the Vaibha- 
sikaa ® or those who adhere to the Abkidhartna doctrine. If the real¬ 
istic doctrine can be called a deviation from original Buddhism, this 
Nihilistic doctrine should be considered as a reversion to it. This 
Jojitsu School, in a way, can be considered to be an orthodox school 
of Buddhism, especially because it is much nearer than the Realistic 
School to the original teachii^ of the Buddha: ‘'No substance 
(anoimo), no duration (omfyo), and no bliss (duhkba) except Nir¬ 
vana. 

(2) Historical 

We know little or nothing of the history of this school from the 
Indian side. Perhaps there never was a separate school called Satya- 


*Ch’eng.»hih a* > 420.500 A.D. 

*The word .^OT4(roni»Aa Is derived from Sutronto (Scriirture). 



siddhi in India. If ch«re was a mother school to which SaCyasiddhi 
b«Ion(jed, it must have been one which adhered to the original dis¬ 
course of the ru/mf. The Sutravadin, or Sautrantikavadin School, 
is mentioned as the latest offshoot among the eighteen schools o£ 
Buddhisai.’ Though Harivtmiairs connection with that school is 
not known, several points of the doctrine set forth by him can be 
traced to that school. It seems to have had an influential position 
in India, for it is referred to directly or indirectly by Vasubandhu. 
who adopted, in fact, the tenet of the s^ool in some of the impor* 
ant points of contention, e.g.. the problem of time. 

The text, Salyasiddfii,^ was translated into Chinese as early as 
411*412 A.D, by Kumarajiva^ who ordered some of his pupils to 
lecture on it. One of them, $4ng*yul by name, while discoursing 
on it discovered that the author, Harlvarman, had refuted the ten^s 
of the Abhidharma School on several occasions—more than seven 
times. Hence we can assume that the two schools (Realistic and 
Nihilistic) used to hold antagonistic positions at or before the au¬ 
thor’s* time. 

Among the pupils of Kuniarajiva there were two or three lines 
of transmission of (his sciiool between 4U and 49S A.D., and sev¬ 
eral important coimnentariei—twelve in all—were compiled. Many 
huitdred lectures were deli>‘ered on the text all over China, each 
repeated twenty, thirty, forty, or even ninety times in one and the 
same place. 

At first the text was taken by some authorities to be Maha- 
yanistic. as by the three noted savants of the Liang dynasty (502- 
557), namely, Fa•^*un,‘' Chih-tsang** and S4ng-mjn.*" By other 
authorities such as Chih-i,** Chi-i»eng am) Ching-ying^* it was 
taken to be Hinayanistic. It was Tao-hsiian,'^ a famous pupil of 
Hiuen-tsang.'* who finally settled the ([iiestion hy pronoimcing that 
it was Hinayanistic and Sautrantic, because the jojitsu School had 
not gone b^^nd the le\'el and influence of the Vaibhasika School. 


'Rhys Davids, Kaiha-falikit, pa. d. 5. Vassiliff. Hiitcry cf Buddhism, 
Second Sut-pIsnisiU, p. 222. 
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However, he recognised that it had a certain tendency toward the 
Mahayana doctrine. 

The Jojitsu School was introduced into Japan by Ekwaii,** a 
learned priest of Kaoli, a state in Korea, who arrived at H&ryuji 
Temple in 625 A.D., and was appointed the first Buddhist prelate. 
Ever &nce that time the school has been studied in all Buddhist col¬ 
leges and universities, but it was never recognised as an independent 
sect in Japan, always being treated as a subdivision of the Sanron 
School (The Three-Treatise School,** Mahayanislic Negativism) 
which will l)e explained in Chapter VIT. 

(3) Philosopliical 

Tlie doctrine of the Satyasiddhi or J6jitsu Scliool is generally 
understood to be the void of self (ptuigoJa-^tinyata) and of etenients 
(sarM-dhvma-sunyctA).^^ It is, therefore, the twofold void** in 
contrast to the doctrine of the Realistic School (Kusha) which is 
the void of self (pudgala-^nyata) but the reality of elements 
(dlwnHa-ta), Personality which is made up of five groups (Form, 
Perception, Conception, Volition and Consciousness)** lias no sub¬ 
stratum and no individual self, just as an empty jar has no water 
or inner essence. Again, the universe consists of eighty-four ele¬ 
ments, but all of them have no abiding reality at all, just as a jar 
itself has no permanent reality. Each of the five groups or the four 
great elements** (Earth, Water, Fire aod Air) of which the uni¬ 
verse is composed has no permanent, changeless substance. They 
are only temporary names. 

Accordii^ to Harivarman, all beings should ultimately come to 
the truth of extinction (niradha-satya), i.c., Nirvana, which is the 
final extinction. Thus voidneas alone is the ultimate truth. This 
does not mean that this school denies the common-sense or phe¬ 
nomenal temporary existence of all beings, for it admits the five cate¬ 
gories of all elements which are subdivided into eighty-four dhannoi 
—instead of the seventy-five dharmas of the Kusha School- We see 
from the followii^ table that its contents are not very different from 
those of the table of the Realists: 




76 



The Eighty-four Dhamar^ 
of the Jdjitsu School 

Created Dbormas Non-created Dlietnnfig 

(3) 

1-3 k 


Forms 

Mind 

Mental Fuisctions 

Elements Neither Sub 

(14) 

(1) 

m 

stantial Nor Mental 

MO k 


General, l-IO k 

(17) 

11 earth 


Good, 1-10 k 

1-2 k 

12 water 


Foul, 1-6 k 

3 (k3, 7) life 

13 fire 


livil. 1-2 k 

4-6 k 

14 wind 


Minor Foul, 1-10 k 

7 (k8) birth 



Indeterminate 

8 old ^e 



1-8 k 

9.11 k 



9 dislike 

12 death 



10 pleasure 

13.1S (kl2.14) 



11 sleep 

16 mediocrity 


\7 things with no mani¬ 
festation (k 1, 11) 


The Satyasiddlii list of all the dhcnms was certainly n^de after the 
model of the Realistic School. It it taught only in accordance with 
the worldly or common-sense or ordinary truth, for in the supreme 
truth there will be no dharmas at all. Of these, the five objects 
of sense (form, sound, smell, taste and touch) are regarded rela¬ 
tively while the four elements (Earth, Water, Fire and Air) and 
the five sense organs are considered more transitory. 

Analysing those 5ve objects the school reduces them to mole¬ 
cules. and further reduces them to even finer atoms, and by thus 
repeating the process the school Bnally attains the finest eibment 
which has an entirely different nature from the first objects. Going 
one step further, the school attains the Void. Thus the nihilism of 
this school is a 'destructed' or abstracted Void. In other words, the 
non-entity a&serted in this school is simply an abstraction from en¬ 
tity, or merely an antithetic Void ” as against existence. And this 
is not the synthetic Void or transcendental Void advanced by the 

*The letter V indicates that the seme items are also in the list of Dhtrnw 
aiven bjr the Ssrvastivada or Realistic School in the previous chapter. 
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SsnroD Sdiool.^® We may call it the doctrine ol nothingness or 
nott~fns, for it denies the existence of inditddual self and of all ele> 
meats, matter and mind. To speak more dearly, mind is not 
abiding and mental functions have no independence; 
those {thnrmas or elements which are neither matter nor mind {cUtn- 
viprayukta)*^ are all temporary; the uncreated elements fasanskrila)^^ 
are also unreal. The doctrine of Void is here complete and it can be 
taken as total nibinsm (rono-ruKyafo)*^ if we follow the supreme 
truth- It is only from the point of view of worldly truth that they 
admit the existence of all things. 

The doctrine of Void does not disavow the theory of the Chain 
of Causation, for our worldly existence is of causal combination, 
nor does it reject the principle of the stream of life (sansaro), for 
it is necessary to explain the state of dynamic becomi:^. 

We have seen already that the Realistic School assumes that the 
three worlds of time are real and so are all dbannas at any insiant. 
Against this assertion, the nihilistic Jdjitsu School contends that 
the present only is real while the past and the future have no entity.” 
The school asserts, as all (he other Mahayanistic schools do. the 
Void of ail elements (sarva-dfwttuj-suuyata)^^ as well as the void of 
self (^dgala-sunyaia),*^ In addition, it recognizes the twofold 
truth —” the supreme truth and worldly truth. These are chiefly the 
reasons for which this school had long been treated as Mahayana in 
China. 

To realize Total'Voidness. one must do away with the three at- 
tachments^^ttachment to the temporary name, attachment to all 
elements *® and attachment to the Void itself.** All bdngs and 
tlungs, since they exist as the combination of causations, are given 
temporary names, because there is no way to designate their changing 
existence except by name. One must realize that it is useless to be 
attached to a self which is in truth only an appellation. One must 
first get rid of this attachment to One’s temporary name. The elements 
are the basis on which the temporary name arises. To be rid of the 
attachment to the elements is to realize their voidness. When, as 

■Se« VI t. 
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above, we have realized the voidness of both the individual self and 
of the elements, we may seem to have attained Total-Voidness, but 
in truth there still remains the consciousness of the Void, and we are 
liable to he attached to the idea of the Void as much as if it were 
something existent. This Void-consciousness can be removed when 
one enters into the Meditation of Extinction {mrodhe-sauuipetHy^ 
or into Perfect Nirvana. The former is, as in an arhat, a state in 
which all passions have been done away with, and the latter is.*’ as 
in the case of the Buddha, the state in which all coiiditionn of life, 
matter and mind, have been extinguished by the virtue of Enlighten¬ 
ment as darkness is extinguished by light, because the Buddha Itad 
attained the state of perfect Nirvana which is in itself devoid of any 
distinguishing qualities and he had transcended the ‘four arguments.’ 

In India it is thought that there are only four a^ments on any 
problem—'Yes’, No/ 'Either Yes or No according to the circflm- 
stance’ and 'Neither Yes nor No, meaning cut of the question.* The 
sute in which the Buddha is said to have transcended the four ar¬ 
guments is called the Buddha's True Body,** and the body of the 
Buddha which appeared in this world is called hie Transformed 
Body. *’ This Transformed Body possessed all the attributes of a man 
in its forma, and followed all the ways of a human being, but lie was 
a man of perfect knowledge and wisdom. In the elucidation of this 
point the Jbjitsu School relies upon the Mahayana sutroi such as the 
the SaddhQrmC'pMndorik(^,*' or the Porinirv^ 
no. *’ This was another reason why this school had long been thought 
to belong to Mahayana 

The way by which one attains the final state constitutes, as usual, 
the objects of learning—-Precept (r»f»),** Mediution (dliymio),*® and 
Wisdom (pro/no).’* The latter two ate especially recommended to 
be seriously pursued. 


** This is true especially in Mahsyatu. 
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VI. THE HOSSO SCHOOL 
(THE MERE-IDEATION SCHOOL) ‘ 

(Vijnaptimatrata, Y^cara) 

(Idealism: Both Bns and Noii^ens School) 
[Quast-Mahayanistic] 

(0 Preliminary 

Hosso (DIteuiM-lahoiMj means 'CharaoterisHes nf Pharma.' 
Oliarma here denoting tliiiiga substantial and mental (matter and 
minds), for the cliicf object of this school is to investigate the nature 
an4 qualities of all existences. The first founder of the school was* 

Asanga“_aai elder brother of Vasubandhix—wlx» was the author 

of the text Yoiffteara-blinmi* In India the school was formerly 
called the Yogacara,^ which means the practice of self-concentration, 

Vasubandhu, when he was converted to Mahayana hy his brother 
and succeeded in systeuialiring the philosophical views of the Yoga- 
cara School, designated the tenet of the school as Vijnaptimatra 
(Mere Ideation), attributing ilie existence of all tlie miter world to 
inner ideation—in sliorl, holding that nothing hut ideation exists. 
As to ontology this school stands lietween the realistic and nihilistic 
schools, given above. It adlieres neitlier to the doctrine that all thi%'s 
exist, because k takes the view' that nothing ouuide the mind (mental 
activity) exists, nor.to the doctrine that nothing exists, beiause it 
asserts that ideations do exist. It firmly adheres to the doctrine of the 
mean, neitlier going to the extreme of the theory of existence (ais) 
nor to that of non-existence (iicm-ens). This school can, therefore, 
be calletl the ‘Ideal-realism’ or ‘Ideation Theory.' The academic name 
of this school is Yuishlki (Wei-shih, Mere Ideation)," or Vijnap- 
tunaua (Ideation only), Shoz^gaku,^ a Study of the Nature (StHS- 
bhava)^ and Oiaracterislics (Laksana)* of dhaimw or elements. 

The Middle Path which the Buddlia himself taught against the 
two extremes of the hedonistic worldly life an<] the i>essimistic ascetic 
life has nmv been promoted to the middle path lietween the two onto¬ 
logical views of the Hinayana schools. 


‘Fa-hsiaog 410.SOO AD. ' 42D-500 A.D. 
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For several reasons this scliool is considered to be still witiiin the 
range of the formalistic, realistic Hlnayana. It aims at an analysis of 
the phenomenal world, and is called a Quasi-Mahayana.*® This we 
shall see later. 

(2) Historical 

The Sh^lun (Sami>arigraha) School,*^ the forenmner of Fa* 
hsiai^ (Dharma-Laksana or Hosso) School: 

A representative work of Mahayana idealism named the Malutya- 
na-scmpangraha (Acceptance of the Great Vehicle) ** was written by 
Asanga in the fifth century, annotated by Vasubandhu (420-500), 
and translated into Chinese in 531 by Buddhasanta, in 563 by Para- 
martha, and again by Hiuen-tsang during 643*649. Of these, the 
second, Paramartha's translation, laid the foundation of the Sh^lun 
School in China. , •• 

Paramartha,^^ a native of Ujjayini, probably connected with 
Valabhi University, a center of Buddhist learning, came to China 
in 548, and between that time and 557 translated thirty-two texts. 
He is also said to have written more than forty work^^ltogether 
amounting to two hundred Chinese volumes.’ His chief object was to 
propagate the doctrine of the Abhidiiannokosa ** and the Mahaytsna' 
sainpangraha. His literary and religious activity seems to have 
greatly influenced the Chinese mind of the time as is testified by the 
fact that he had many able pupils under him, 

Paramartha founded the realistic Kosa School, as we have seen 
before, and the Samparigraha (She-lun) School. His activities can 
be compared only with Kumarajiva^*' who came l)efore him and 
Hiuen-tsang who came after him. 

In studying the Sh^-lun School we should know first the contents 
of the text, MaJiayana-samparigraiia. This text, with the commentary 
on it by Vasubandhu, is the first and the foremost comprehensive 
work which sets forth the doctrine of Mere Ideation and is a repre¬ 
sentative compendium of the Idealistic school. The text dwells chiefly 
On the ten special characteristics of Mahayana. 

The contents are: 1. The store-consciousness (Alaya-vijnQmy* 
from which all elements are manifested; 2. The theory of mere idea- 

’• m:>tm '• »592.i597 
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rioii—all elements bax*® cither the nature of liH«rdependei»ce, or that 
of im^^Dat^on,•*^ or that of real truth;** 3. The attainment of the 
insight of mere ideation; 4. The six perfections (paramita) ; ** S. The 
ten ^b/nr»H^ ** of the holy personages: 6. Moral precepts 

(iila);^ 7. Meditation (samadlU);^ Perfect wisdom (pmjna);^ 
9. The higher knowlei^e without discrimination: 10. The threefold 
body of t)xe Buddha. 

When all things are reflected on our mind, uur discriminating or 
im^itating power is already at work. Tins is called our consciousness 
(vijnanr).^ Since the consciousness co-ordinating all reflected el^ 
ments stores them, it is called the store-consciousness or ideation- 
store—I prefer to use the word ideation-store. The ideation-store 
itself is an existence of causal combination, and in it the pure and the 
tainted elements are causally combined or intermingled, When the 
ideation-store begins to move and descend to tlie everyday world, 
then we have the manifold existence that is only an imaginctl world. 
The ideation-store, which is (he seed-consciousness, is the conscious 
center and the Nvorld manifested by ideation is its environment. It is 
only from the Buddha's Perfect Enlightenment that pure ideation 
flashes out. 

This pure ideation can purify the tainted portion of the ideation- 
store and further develop its power of understanding. Tlic world of 
imagination and tlie world of interdependence will be brought to the 
real truth (parinispainui). This having been attained, tlie seed-store, 
as consciousne&s, wiU disappear altogether and ultimately will reach 
the state where there is no distinction between subject and object. 
The kiKJwledge so gained has no discrimination (ovikolpa-jnana).*^ 
This ultimate slate is the Nirvana of No Abode (apratisfhita-iiir~ 
vasui),^ that Is to say, the attainment of perfect freedom—not beii^ 
bound to one place. 

According to tins text the Buddha has a threefold body; 

^ 1. The Dharma- or Ideal-body •* whose nature Is Princii)le and 
Wisdom; 2. The Sambhoga-, Enjoyment- or Reward-body ^ which 
appears only for the BodhisaHva ; 3. The Nirvana- or Transfoniiation- 
body ^ which manifests itself for ordinary persons for tlxeir worship-y 
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/rhc Alaya (score) is tlie consciousness in which tlxe true and the 
false unite **—practically the same as in the theory set forth in the 
AwkcJiifuj of Faith of Asv^hosa** The She-lun School regards 
the Aloya-siOTC that has become pure and taintless as Thusness 
(Tathata) and gives it a special name A^fuila-vijnana (Taintless Con¬ 
sciousness).It is designated as the Ninth Consciousness- Accord¬ 
ingly the conscious organs recogriired in this school founded by Pata- 
martha are as follows; 

The Ninefold Consdousness: 

Tlie First Five Consciousnesses: 

Visual consciousness ** 

Auditory consciousness 
Odor consciousness 
Taste consciousness 
Touch consciousness ** 

The two Central Consciousnesses: 

Sixth. Sense-center Consciousness ** 

Seventh, Thought-center Consciousness*^ 

Eighth, Ideation-store Consciousness** 

Ninth, Taintless Consdousness *• 

The She-lun School in this stale was replaced by the new Fa- 
lisiang (Hosso) School which was taught by Hiuen-tsang and found¬ 
ed by his puinl Kl (Kud-chi),*’ 632^82 A. D. 

The Fa-hsiang (Dharmalaksana, HossO)** School: 

In India there seems to have been three lines of transmission of 
Yogacara Idealism after the death of Vastibandhu. The first was the 
line of Dignaga,** fifth century, Agotra,*** and Dharmapala ^ whose 
center of transmission was Nalanda University. Silabhadra of Nalan- 
da and his Chinese pupil Hiuen-tsang belong to this line. The second 
was the line of Gunamati®* and Sthlramati whose seat of trans- 


” ToUhif, bfo. I66d. English translation by ^mothy Richard 

and Yang Wen-hwui: The Avakemftff of PoSih in lAe Makaycna 
IS94; and by D. T. Siiaukl: Anaghosh^s Diieouru on tfu Awokeaiag of 
FaCik tn thf Mahoyotto, Chicago. 1900, 
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mission s<«ins to liave been Valabhi UDi^‘ersity; Paramartha the 
foimder of the Sh^lun School in China belongs to it. The third was 
the line of Hands ^ whose tenet was followed by Paramartha, and 
Jayasena^^ who instructed Hiuen-tsang on certain questions. This 
last line of transmission did not flourish much in India and seems to 
have soon disappeared. 

y Hiuen-tsang. while still at home in China, heard lectures on the 
Samparigroh^ doctrine from more than seven different teachers. He 
was actually an earnest student of the Idealistic School. However, 
the opinions of his teachers varied greatly and, since he could not see 
which was the l>est to follow, he decided to gp to India where he 
ho)>ed to find an able instructor. In 629 he started from Ch’aiigaii 
for India. In 629 he was still in Karakobjo In Sinkiai^. In 632 or 
later he arrived in N'alanda near Raj^lha, where Silahhadra. 106 
y^rs of age, was the head of the university. 

^ Kineii-csai^ studied under Silabhadra the important doctrines of 
Buddhisiu—first the reformed idealism of Vasubandhu in hts Vij- 
naptiwairafa and then the realism of the san^e author in his Ahhi^ 
dharma'bosa. After seventeen years’ sojourn in India, he came home 
in 645 and translated Dhannapala’s Vijnapti’iuatrata'Siddhi (Com¬ 
pletion of Mere Ideation) in addition to seventy-four other texts. ^ 

Hiuen-uai^'s able ptipil Ki seems to have nionopolited the trans¬ 
mission of the idealistic doctrine. The Fa*hsiang (Homo) School was 
actually systematlsetl and founded chiefly by Ki. Ki‘s two important 
works Fa-yiian-i-lhfcban!/^'' and U'd-sbUt-shN-chi ^ are the funda- 
m^tal texts of this school. 

Ddshd,*** 62S-700. a Japanese priest, was sent to China In 6S3. He 
studied under Hiueintsang for more than ten ytars, living in the same 
room with Ki, The teacher s})edaljy instructed him in Meditation 
(Zen) and recommended that he propagate its practice to the East. 
On the eve of his departure he received from the teacher several su- 
traa, treatises and commentaries on the works on Idealism. On his 
return home, Dosho at once set out to transmit the Hosso doctrine 


"ftrfe “ife'se 

* Taithif, No. 15S5. French translation by L. de la VatiM 

Poussin: L« Sitlilhi de Huten-fsonif, Z Vols,, Paris. 19281 

- No. 1861 . 

- 18 ^ jtR? 


84 



m the monastery of Gwangdji. His ^r$t pupil wai Gy&gi (667' 
748). 

This first transmission w^s called that of the Southern Monas' 
tery. The second transmission was by Chitsu and Chitatsu *• who 
were sent to G>ina in 654 and who also received an earnest train¬ 
ing from Hiuen-tsang and Ki. The third transmission was by Chi- 
h6,*‘ a Korean priest from Simla, together with hia friends Chiran 
and Chio who were in China for a while and studied under Hiuen- 
tsang. They arrived in Japan in 703 and transmitted tlte idealistic 
doctrine to Giyen," a pupil of Gydgi. The fourth transmission was 
by the learned Gembd who was sent to China in 616 and was in¬ 
structed by Chih-chou,*® a pupil of KI. He stayed abroad for nairly 
twenty years and in 735 come home and taught the doctrine in the 
monastery called Kdbukuji. He transmitted the teaching to Genju” 
who devoted himself to its propagation. This is called the tranl- 
mission of the Northern Monastery, and is generally aceepte<l as the 
orthodox line. 

Thus Japan has received the orthodox teaching sacrosanct from 
first hand authorities of the Indian and Chinese idealistic school, 
and with the Japanese even now it is the chief subject of Buddhist 
learning. 

(3) Philosophical 

' The idealistic school of Vasubandliu la a reformed Yogacara 
system utd its fundan^ental text is Vasubandhu's 

a versified text on the theory of mere ideation in thirty 
stands, of which the first twenty-four are devoted to the specliU 
character (svalaksanc) of all dkarmoj, the next to the nature (nut- 
bhova) of all dAorwaj, and the last four to the stages of the noble 
personages. ’ 

The Hossd School, tliough idealistic, is different from the She- 
lun School which was representative idealism and was later replaced 
by the Fa-hsiang (Hossd) School in China. The HossS idealists 
profess to Itave transmitted the orthodox system of Vasubandliu, 
but in reality this is rather uncertain. Vasubandhu's Trhnsika was 

- UtlJl. 724 - 66^722 ^^^ 723^97 
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annotated by ten authorities of which Hiven't&ang and his pupil Ki 
followed chiefly the opinions of Dharmapala of Kaianda. The re¬ 
sult was summed up in thirty Chinese volumes (ch\iai\s) of the 
Vijnaltii-m^ratQ'Siddhi which is the fiindaniental treatise of the 
school. Thus the Hossd idealists of China accepted Vasubandhu's 
opinions through Dharmapala's interpretation which may or may 
not be exactly in accordance with the original author's purports. 

DharinapaJa recognized the distinction between the specific char* 
acler flaksona) of dhartiuj and the nature (si'ahtMva) of dhamui, 
i.e., Thusness (Taih^h). His point of vie^v was that of what is 
called the ‘worldly truth' (latikika-saiya)''^ and not the ‘liighest 
truth’ (paramartha-satya)}^ The worldly truth assumes that fact 
and principle always go 'parallel* and can never be synthetically 
identitied. Such a view is not quite Mahayanistic but is half Hina- 
yanistic. and on that account this school is generally classified as 
quasi-Mahayanistic. 

The doctrine of the Hosso School chiefly cooccrns itself with 
the facts or specific characters Oahiatui) of all elements on which 
the theory of idealism was built in order to elucidate that no clement 
is separate from ideation,^** Althoi^h it is usually exprcssecl by 
the saying that all dharmos are mere ideation or that there is nothing 
but ideation, the real sense is quite different, Tt is idealistic because 
all elements are in some way or other always connected wltli ideation. 

As to the Ideation Theory of the school, an argument should 
be in accordance with the Sacred Word and also with the dialectic 
reason. The Ideation Theory that the three worlds exist only In 
ideation can be proved from the \Vor<l of the Buddha in the At’Otim- 
saka Sntra.^^ 

But Iww can this be proved logically? The outer world does 
not exist but the internal ideation presents appearance as if it were 
an outer world- We know this from tbe fact that we can nowhere 
discover any self or element that is real. What we consider real is 
not real but only an outward manifestation of ideation. The whole 
world is therefore of ^tlier illusory or causal nature and no per¬ 
manent reality can be found. But, one may ask. If .everything is 
produced from ideation, how can anything be produced definitely in 
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on« place and at one time and not everywhere and at any time ac¬ 
cording as one ideates? Why. again, can all beings perceive one 
and the same thing and their enjoyment of it have similar effect? 

The customary answer brought forward by this school is very 
simple: even in a dream which has no actuality one sees a definite 
place at a certain time with all its surroundings. In it one may 
even have the bodily effect of sweating, crying or dancing. Various 
men. again, see similar definite objects, just as several departed 
spirits have before their eyes one ami the same river which changes 
itself to filth the moment they attempt to drink from it. This is 
because they have had similar past actions (karma).^* 

In this way all sorts of arguments and refutations are given in 
the Idealistic treatises, but I do not think it necessary to go into 
detail here.’^ , 

From the table of all dhamtat given below,** one will notice 
that they are divided into five categories: I. Mind or Consciousness 
8 dhonnas); 2. Mental functions (Caiiasika,^^ 51 dU^r- 
mas); 3. Form (Rupa}^ U iiiormas); 4. Things not associated with 
mind (Citia-viprayukio,^* 24 dharti\at); 5. Non-created elements 
(As^nskrita,^* 6 dhnrmas). Altogether they amount to one hundred 
dharmas}^ 

Among cliein. Torm’ is an outward manifestation of conscious¬ 
ness; 'things not associated with mind* is a name given to a partial 
process of the conscious insnifestation; and the ‘noii*created' Is 
the static nature of consciousness. All of these have some relation 
to the mind. There is nothing separate from Ideation. 

The eight consciousnesses (mind) are all separate. The first 
five constitute sense-consciousness (Vijnana),^ the sixth Is the 
sense-center (Mano<‘ij\utt\Q),*^ the seventh is the tliought-centef or 
sdf<onsciousness (Mostas)}^ and the eighth Is the store-conscious¬ 
ness By nature all of these consciousnesses are dependent 
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on sonxethiDg dso, i,«., cause (^antarUra-laksatia),^^ but they arc 
not of mere iniaginallon (parikalfnia-lakiona).^ 'Hie assumption o£ 
the sej)arate rcaJity of the eight consciousnesses is DhamapaJa’s 
special tenet and nowhere else in Buddhism can it he seen, not even 
in Hinayana. 

Each of the consciousnesses has four functional divisions’*^ of in* 
terdependent nature: 1. the objective or the seen portion (lahnno' 
bhaga).^’ 2. the subjective or the seeing portion {<farsouC’bfwf/aJ,^ 
3- the self-witness or the self-assuring portion (^ksatkori-bJioga) 

4. the rewitnessing of self-witness or the reassuring portion.^* The 
objective is a shadow image of an outer object reflected on the mind- 
face, and the subjective illumines, sees and exx>erlences it. Now, 
who will know that the subject has seen the object or the shadow- 
image? It is the mind itself that will see and acknowledge the sub¬ 
jective function. This function of cognitioo is called the Self-witness, 
without which no knowledge can be obtained. The Re witnessing 
of Self-witness completes the mental faculty. These are the four 
mental functions. 

For instance, a sheet of iJaper presented in mind is the objective, 
i.e.. the shadow-image of it. The subjective is a measuring instru¬ 
ment to ^ee its length and width. The self-witnessing function cog¬ 
nises how long and how wide it is, according to that measure. The 
rewitnessing function recognizes the accuracy of that measurement. 
Because there is this mutual recognition, no other function is needed. 

( Among the Indian Yogacarins, Dignaga and Agoira do not admit 
the fourth rewitnessing function in addition to the other three func¬ 
tions. Dharmapala and hfs successor, Sflabhadraof Nalanda, 
hold the theory of four functional divisions, yet they think that either 
the three or the four will do, because the fm\rfold analysis is only a 
more minute division of three. Stliiramati, though he allows the 
existence of tliree functions, admits in fact only the one function of 
self-witness which is the function of the coiisciou.snes8 itself."* Ac¬ 
cording to him the subjective and the objective are by nature a false 
imagination arising from tl»e consciousness itself, wliile the self¬ 
witness, j.e„ the consciousness itself, is a causal existence and has 
reality. Nanda assumes the exi.stence of only two functions the 
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subj«cdv« and the objective. The former is the main function and 
the latter orifinates from it, thus completing the theory of mere idea¬ 
tion. 

The Homo School regards both the three and the four functions 
as orthodox. The objective portion of mental faculty is simply a 
shadow-image, of the outer world and belongs to the subjective do¬ 
main in the ordinary sense of the word. The original substance ” 
from which the shadow issues is quite separate from sen«-dau and 
thought-data. 

The objects of the outer world (visaya) which throw sliadowa on 
the mind-face are of three species1. The objeel-domain of nature‘« 
or immediate perception, i.e., the object that has the original sub¬ 
stance and presents it as it is, just as the five objects of 8<mses—form, 
sound, smell, taste and touch—are perceived as they are. The first 
five sense-consciousnesses^ and the eighth, the store-consciousness 
perceive the ^jeet in this way. 2. The object-domain of mere 
shadow or illusion. The shadow-image appears simply from one's 
own imagination and has no real existence, Of course, it has no ori¬ 
ginal substance as a ghost which does not exist at all. Only the 
sixth, the sense-center, functions on it and imagines it to be. 3, The 
object-domain with the original substance,*®* The object has an 
original substance and yet is not perceived as it ii. When the seventh, 
the thought-center, looks at the subjective function of the eighth, the 
store-center, it considers that it is self or ego. The subjective function 
of the eighth, the store<enter, lias its original substance (entity) 
but it is not seen as it is by tlie seventh consciousness and is regarded 
to be self or an abiding ego, which is in reality an illusion since it 
is not seif at all. 

The theory of three species of the object-domain may have 'Z 
originated from Nalanda but the four-line memorial verse current 
in the school is probably of Chinese origin. It runs as follows: 

1. The object of nature does not follow the mind ( =subjec- 
tive) . , . The subject may be good or evil but the object is always 
neutral. 

2. The mere shadow only follows the seeing (=subjective) . . . 

The object is as the subject imagines. 

3. The object with the original substance. 
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4. The character, seed, etc. are various as occasions require . . . 
The object has an originaJ substance, but the subject does not see 
it as it 18 -*“ 

This four>Hne verse explains how the three species of the object- 
domain are related to the subjective function and the outer original 
substance. One may be puzzled in understanding how an idealism 
can have the so-called original substance. We should not forget that 
though it is an outer substance it is after all a thing manifested out 
of ideation. 

Tlie eighth, the ^loyo-consciousness itself, is not an unchange¬ 
able fixed substance (dravya) but is itself ever changing instanta¬ 
neously and repeatedly; and, being 'perfumed' or having 

impressions made upon it by c^iiition and action, it becomes habi¬ 
tuated and efficient in manifestation. It is like a torrent of water 
which’ never stops at one place for two consecutive moments. It is 
only with reference to the continuity of the stream that we can 
speak of a river. 

That efficiency or energy to produce a result is called a 'seed’ 
as it is stored in a seed-bed and sprouts in time when a cause occasions 
it. From the stored seeds come the object-world corresponding to 
the manifestation of former cognition and action. Hence the stock 
saying: 

A seed (bija) produces a manifestation (sAmudacara); 

A manifestation perfumes a seed; 

The three elements (seed, manifestation and perfume) 
turning on and on; 

The cause and the efiect at one and the same tiine.*^ 

And another sayii^: 

A seed produces a seed; 

The cause and the effect differing in time.*^* 

Thus the world of life and the world of 'vessel to live in' are 
instantaneously issued from the Alcya-stoet and restored to it at 
once; this constitutes our daily life of error and illusion. 

The old seeds latent in the eighth store-consciousness exist from 
time immemorial. These are called the ori^nal seedsThe new 
seeds are perfumed afresh from time to time. These are called the 
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newly perfumed seeds.*®’ The oM and new seeds together produce 
all manifestations of an error-stricken existence of life. Tlwrefore, 
the eighth, the store-consciousness niay seem to he a false-natured or 
unreal one. However, it contains a taintless seed which is attached 
to it. As it grows up by self-ciOture, etc., it gradually subjugates the 
false nature of the eighth consciousness and as the result of this 
sub] lotion the life of error becomes a refined one until the highest 
st^e of enlightenment is attained. 

The Hosso School takes the nature of dhantui 

to be quite distinct from the specific character (loksaiia) of dharma. 
Thus the principle is quite different from the fact, that Is to say, the 
nature stands 'parallel' to the si>ecific character, and so does die prin¬ 
ciple with facts. Tlie parallel lines will never meet. The si>ecific 
character or the fact, or in other words, the manifestations of all 
elements, are the chief concern of this school. Hence the name Dher- 
ma-laksana (Hiyi50)M^ It is distinguished clearly from the schools 
wliich treat mainly the nature of dhanna or the principle, i.e., the 
Dharma-svabhava (H^shO)V^ 

The Hosso School, therefore, does not admit that all bdngs have 
(he Buddha-nature. Tlie five species of men are all separate and dis¬ 
tinct.'*® Tliere is a species of men who can never become a Buddha 
(ieehanHka)V^ Therefore, according to this school, the three vehi¬ 
cles (Sraoaka-yana ***“^T€achir^ for Buddha's direct disciple, 
Pratyeka-Buddha-yona '‘“-^Teaching for Buddha-for-himself, Bod- 
ijMfl((s«-yawa*'®^T€aching for the would-be Buddha) are real, be¬ 
cause they belong to the actual world, i.e, they correspond to the 
conditions of the actual world of men. The BkAyana (One Vehicle 
leading to Buddhahood) is for 'convenience' and is temporary,**’ 
Exactly the opposite holds good in otlier schools. Further, they do 
not recognize the identification of the nature with the specific 
character of dhcrmas. So, Thusness (Tathcia)^^^ as the nature of all 
dhormas is in no way connected with the specific character of dhar- 
iTtas. The thing as in itself is separate forever from the thing for us. 
Thusness or Suchness will never be perfumed or influenced by the 
actual life. Noumenon has no relation at all with phenomenon. This 
school rejects the theory that Thusness receives any perfume or 
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inOuence *** and that it manifests itself u a causal consequence.^*^ It 
firmly holds that Thusness lies ever in a static congelation and will 
never become dynamic in the sphere of dhcrmasJ^^ 

The schools which lay importance on the nature (szmbhava) are 
attacked mercilessly by this Hossb School. Such a doctrine as set 
forth in the Awakening of Faith that Thusness manifests itself ac' 
cording to a cause either pure or tainted is the main object of their 
rigorous attack. But this is only the passive side of the ai^ument as 
to the purport of Thusness. We will study the positive side of the 
argument toward the end of the chapter. 

The She-liin School takes a somewhat different attitude on this 
point,’** In the Awakening of Faith the author who is said to be 
Asvaghosa starts from Thusness which is somehow tainted by ig¬ 
norance and takes the store-consdousness to be of a mixed nature, 
tnfe and false, while the Hosso School starts from the world of 
phenomena that ordinates from the ideation>store, the eighth con¬ 
sciousness being of an unreal, false nature. The store-consciousness 
may in some way have a taintless seed attached to it and eventually 
develop it to enlightenment. The Sh^Iun School, siding with the 
author of the Atvakening of Fatih, goes a step further and admits 
the existence of a ninth taintless consciousness (atnala-vtjnana)}^* 
Thus all seem to assume the existence of two elements, true and 
false, in the store-consciousness. But still the Hoss6 School differs 
from the rest In treating Thusness as the nature and the store*con> 
sdousness as the characteristic of dhormas. Thusness is the ultimate 
entity (pannUpannaj^** while the store<onsciousness is of the quali¬ 
ty dependent on another, i.e., cause (poratontra)}^ 

ParMiw^cnntf, paratontra and pariJtalpiia^^^ arc all called lak- 
Azna In Sanskrit, but in the case of partnUpanna it is not loksana 
but is olaiMM'**—3ercft of specific character,' i.e., Svabhava}^ 

THE ONE HUNDRED ELEMENTS IN FIVE CATE- 
GORIES 

The Hosso School, though idealistic, takes the modd of the ana¬ 
lytical method used in the Realistic and Nihilistic Schools, and classi¬ 
fies the world of becoming into five categories which are subdivided 
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into one hundred dkannes. The list is much more minute than the 
other tables. It is given on page 9^. 

A special point in the table is that mind is divided into eight 
consciousnesses, each being a separate reality. Ko other school of 
Buddhism has such a doctrine. In addition to the lirst five mental 
faculties (eye', ear*, nose-, tongue-, skin'senses or consciousnesses) 
there are the sixth, the sense<eDter, a general perceiving organ or 
conscious mind, the seventh, the thought-center or the self-conscious 
mind, and the eighth, the store-center or store-consciousness. The 
last two are called Matuu (thought) and Aloya (store-conscious¬ 
ness). 

Among these eight consciousnesses the former six constitute the 
sense-consciousness (yijnana),^*^ the seventh is thought (Ma‘ 
«o/)*** and the eighth is mind (Ciita)M^ To put it more plainly, 
the first five consciousnesses are simply the senses; the sixth, the 
sense-center, forms conceptions out of the perceptions obtained from 
the outside; the seventh, the thought-center, thinks, wills and reasons 
on a self-centered basis; the eighth, the store-center, stores seeds, 
i.e., keeps efficiency or energy for all manifestations. The sixth, the 
seventh and the eighth always act on one another, for the sixth is 
the general center of perception and cognition inwardly which acts 
outwardly on the basis of the thought-center which in Cum acts on 
the basis of the all-storing center. The Monas is responsible for 
sclf-consciousness, self-interest or selfish motives. The subjective 
function of the eighth is seen and regarded by the seventh as self 
(attnan) though in reality there is no such thing as self. This false 
idea pollutes all thoughts and gives rise to an idea of individual or 
personal ego or soul. 

According to the Buddhist idea, all things are 'bom from mind’ 
(fnatioja) and 'consist of mind' (manomaya), and especially in the 
idealistic theory what we generally call existence proceeds from con¬ 
sciousness. Accordingly, everything that exists is classified as to 
the nature of its origin into three spedes: 

First, those of false existence which are at toe same lime 
bereft of an original substance (adravyo), just as a ghost that exists 
merely in one's imagination but not in reality. 
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Second, those of leiiiporary or transitory existence,^*’ having no 
permanent cliaracier (e^vot^hoi'a), as a house that is built by tim¬ 
bers, stones, tiles, etc. It exists only by a combination of causes, 
and is not self-existent. It has no permanent reality. 

Tliird, those of true existence,*^* that is to say, non-existent in 
the highest sense of the word, bereft of all false and temporary 
nature (alahano). Tlus is, in truth, not non-existence but trans¬ 
cendental existence. 

Technically these three**® are called (1) character of sole imagi¬ 
nation fporiko!pito-loksana):**'‘ (2) character of dependence upon 
others (paralanira-laksana);^*^ (3) character of ultimate reality 
( panHispanna-laksana) 

Of these the first exists in mere imagination, the second only In 
ca^al combioaiion, and the third as the substratum (so to speak) 
of all and can only he known by a person of supreme knowledge. 
This third aspect of reality must not be interpreted too positively— 
k represents merely the remainder after the elimination of the first 
two. 

This classification of all dhorfHos is in accordance with the view¬ 
point of ens (being), but when viewed from the point of view of 
aoK-ewf (non-bfeing), these three species will be the three of non¬ 
specific reality (obhova)}** The first is non-existent as regards the 
characteristics (lakssna )^**—no substance, no quality at aU. The 
second is non-existent as regards the origination —no birth, 
no self-existent nature, no existence though it looks like an exist¬ 
ence. The third is non-existent in the highest sense (paramerthaP** 
—it is the true non-reality, far transcending all specific characters 
and conditions of life. This is Thusness, the true noumenon,*®’ and 
the true nature of dkannas. 

According to the Hosso School it is untainted knowledge to 
realize that all the phenomenal world with all beings is but a tem¬ 
porary and illusory existence *** manifested liy ideation on the 
ultimate perfect ‘reality’ CparisiUponna). The Middle Path, the 
Golden Mean (Modhyama-praHpadJ'^^ of the Buddha is now identi¬ 
fied with Thusness which 1$ the ultimate reality just mentioned. How 
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Firsr Five Senses 


One Hundred Dh&cmee (ElemeAtt of £xl$wfice) 'SIS 
The Hosso School 


I 

Mind, Cista~dharma, 

1. eye*consciousness, cakjur-pi- 

jfiSha, IgtSfe 

2 . eu'Consciousness, UoSfd’VijnSna, 


12 

Mental Fon^doni. eaitAsihi'dbama 


8tl 

) 3 . Bose-coosciousaess, 

gbiS^'pi' 


. iSana. 4US 

A 

/ 4, tongue-conscicusness, 

indna, SB 

jibiAvi- 


5. body-consciousness, 

V jnSna, #04 

kaya-vi' 


d. conacioua mind, mano-vijUSna, 9a| 
7 subconscious mind. *om<u, JKHA 
8. ideation score, a/oya'vijlijfa^, 


Oeneial, Sarvarraga, Sfr 
9. touch, iperU, B 

10. sensation, vtdatu, $ 

11. tbpiighf, etlaoZ, 

12. idea, $am}na. B 

13. volicioft, manaikare, fSjt 
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Special, Viniyata. 

14. desire, chanda, S; 

1). resolve, adbimoksa, 

16. remembrance, 

17. concentracioQ, samSdbi, IS 

18. wisdom,,^rtf;n^, 9S 


QvA.Ktuala. 

19. belief, sraddb9, ft 

20. shame, tm. 1ft 

21. bashful ness, apairtpya, B 

22. absence of covetousness, aiobba, 

23. absence of haired, advaia, BH 

24. absence of i^orance, am^ba, tfMS 

25. energy, vtrya, ffijg 

26. repose of mind, pfasrabdhi, 

27. vigilance, apramSda, 79^ 

28. equafliniry, upeksS. ftid 

29. noo'iojury, ahtmif. 


£vil,;^«74, 4Sti 

30. covetousness, dSga, fi 

31. haired, praiigha, IB 

32. ignorance, mS^bi. B 

33. arrogance, mlna, tft 

34. doubt, vkikiisS, B 

35. false view, dvrn'. BH 


Minor Evil, Vpaklala. 

36. anger, k^ha, 

37, eamiry, vpanaha, fS 
3d. conce^ment, mraksa, 9 

39. affliction. PradSja, B 

40. envy, Trsy7, K 

41. parsimony, mSuarya, S 

42. deception, mtyS. C 

43. fraudulence. taibya, JIH 

44. injury, vihir^sd, 9J 

45. pride, mada, tS 

46. shamelcssaess, Sbrnya, HfM 

47. QOii'bashfulness, anapatrSpya, 

48. resrlessoess, aaddbaiya, IQft 

49. low-Spiritedoess, sly3/ia, IRgt 

50. Mtibehai.'Slraddbya, 

51. sloth, bauiuiya, tVS 

52. negligence, pramaia, S^i£ 

53- forgetfulness. musJtajPiyfiiT. 

54. distracoon, vikse^, 

55. Bon-discernmeoe. aiaf»prafafrya,^lE^ 


Indeteimioate, AnSyala, 

56. repencance, kaukftya, B 

57. drowsiness, middha, BR 

58. reflection, tfiiarka. 9 

59. investigadon, WsSre, {iq 


m 

Form-eiemeot, RStpa-dbarma. 

60 eye, caksus, U 

61. ear, irofra. If 

62. nose. ibf9na, 9 

63. congue. iibpJ. $ 

64. body, ATya, 41 

65. form, rXpa, It 

66. SQuad, sabda, S 

67. smell, gandba, ^ 

68. taste, raja, ib 

69. touch, spraitavya, B 

70. forms included in dharma- 

^cana (elements as objects 
of consciousness), dbarm^ 
yatanskSni rS^At, Z£i39(SI|^ 

a. a substantial form analyzed to* 
uemost, the snMiJesc atom. 

b. ao unsubstantial form as aerial 
space or color analyzed to 
utmost, the reoiotest atom, 

c. a perceptive form conceived at 
ordination, the innermost 
impression, 

d. a momenrary illusive form, 

e. a form produced by iseditarioo, 


rv 

Things Not Associated with Mind, 

CiUa-pipfayuija-ja^Ji3nt. & 

71. acquisidoa, pi^u, 19 

72. life, jtvitandriya, 

73. narure of sharing similar spe* 
cies, nikaya-sahhtga, 

74. nature of making differeat spe¬ 
cies, visabhSga, 

75. meditative concectratioa in 
the thoughtless heaven, aiamj^i- 
samlpaiti, 

76. meditative concentration in ez- 
li nctiOQ, nirodba-sairiSpaHi, 

77. facts obtained by thoughtless 
meditation, hamjnika, MS^ 

78. name, ftapia-b^a, 

79. word. pada-kJya, 47# 

80. letter, vyanjana-kaya, 3C# 

81. birth, iSt*, £ 

d2. snbility, sthiti, U 
83« age, B 

84. impermaneoce. amiyata, 

85. becoming, prav^h. 3^ 

86. distinction (of karoia), 
yaraa, 

87. union, yoga. fSS 

88. speed, jS^a, 

89. Succession, anukrana, ^9f 

90. region (space), data. 

91. time, itala, 9 

92. number, tafpkbyX ft 

93. torahty, iamagn, 

94. differentiation, anyathitva, 


Non-creaced Elemenrs, Asarpskria-ilhatm 

95. space, SiSfe, 

96. otfl notion obtained by knowl¬ 
edge, praHsatftibyTnirodha, 

97. eziioctioA aot by knowledge but 

by nature, opTatisamkby7~nirod- 

ba, ‘ 

98. exunaion by a oioiiooleas state 
of heavenly mediration, Jbt^ya, 

99. ekiinccion by the stoppage of 
idea and sensation by an achat, 
saminT-vadayita-nirodba, 

mkmms 

100. true suchness, tatbata, 


I. msm 
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th« in«&ning of the Middle is established is explained by the mutual 
relation of the three species of elements. The first species of imagiiu> 
tion does not exist, and therefore is void.*^* Tlie second species of 
catisaJ combination does exist, and therefore is temporarily real.*“ 
The Middle Path is, therefore, neither real nor void.*®* Thus the 
ultimate ‘reality' of the third transcends voidness and reality. 

Thusness transcends all the ideas of ms or noft-ens. W« caji say 
Tt exists/ but it is not a phenomenal existence. Or we can sny 'It 
docs not exist,' but it is not a phenomenal non*ex{stence. In con¬ 
tradistinction to phenomenal existence we call it nou-ons, and to 
avoid a confusion with phenomenal nothingness we call it ens Con¬ 
sequently we arc obligetl to designate it the 'tme non-cn/*** and 
llie 'true ms.' The true is sunyota (absence of speciality) 

in the highest sense and the true ens is porinispannatva (ultimate 
reality).*'^ All this is beyond the reach of human knowledge. • 

When one's knowledge and wisdom have been perfected by self- 
culture, the eight consciousnesses will turn into perfect wisdom as 
follows: 

The first five consciousnesses will become the wisdom that ac¬ 
complishes all that should be performed,*®’ 

The sixth, the sense-center (Mano-vijnniui), will become the wis¬ 
dom of good observation.**® 

The seventh, the thought-center (Manas), will become the wis¬ 
dom of equanimity.*** 

The eighth, the ideation-store, will become the 'wisdom of mag¬ 
nificent mirror.'^ These constitute the fourfold wisdom of the 
Buddha. 

As we have seen before, the Kusha School had the theory of 
‘causation throi^h action-influence/*** The Hossd School has re¬ 
placed it with the theory of ‘causation through mere ideation.'*** 
Tins indicates a development of the causation theory, because action 
is nothing but a result of ideation and the causation of an idealistic 
school ought to be built on the assumption of mind-action as the 
origin of all dharmas. 

Thus Hosso idealism is seen to be an elucidation of the causation 
theory of ideation. 
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vn. THE SANRON SCHOOL 
(THE THREE-TREATISE SCHOOL)' 

(S^vasunyavada, Madhyamika) 

(Negativism: Niither £nj nor Nott’CTJs School) 

(Quasi'Mahayanistic] 


(1) Preliminary 

The Indian name of the Mahayanistic Negativism is Madhya- 
mika, the 'doctrine of the Middle Path/ or Sunyatavada, the 'TIteory 
of Negativity' * or ‘Reiarivity/ In China and Japan this school is 
known by the appellation of San-lun or Sanron, the ‘Three Trea¬ 
tises/ * There are three fundamental texts which are devoted to the 
Doctrin' of the Middle Path* by seriously refuting the wroi^ views 
of Brahmanism» Hinayana, and Mahayana schools other than the 
Sanror School. Of tliese. the first text is the Ma^hyomika Sostra,^ 
by Htgarjvna} Fortunately the Sanskrit text of it has been pre¬ 
served.’ It was translated into Chinese by Kumarajiva.® In a Irea- 
tise of 400 verses N^rjuna refutes certain wrong views of Hina- 
yana nr of general philosophers thereby rejecting all reabstic and 
pluralistic Ideas and indirectly establishing his monistic doctrine. 

The second text is the Dvadasa-dvara, the ‘Txvclvt Gofes,*^ of 
Nagarjuna, which is not known in Sanskrit but Is preserved in a 
Chinese translation. It has twelve parts or chapters in all, and is 
chiefly devoted to correcting the errors of the Mahayanists them¬ 
selves. The third text is the Sastr^. the 'One Hnndrei Verse 


’ San-l«n * 

* laishfi, No. 1564. German traruldtian by Max Walleser: DU MUt- 

lere Lrhre its Hedelb«rg. 1912, Pnglish translation Of chapKrs 

1 and 25 with Candraldrli’s eommenury by Th. Stcherbatshy' The ConeepHon 
ef DudShisI i^irvona. See alto Walle&er's Die Mitftcre Lehre, woc4 dir 
sthenversUn, Heldeberg, 1911. 

• 10(^200 A.D. 

'See Th. Stdierbataky, The Concepiion ef Buddhist Pfiimno. Leningrad. 
1927, p. 65. 



Treatise' *® of Aryadeva^^* a pupil of Nag:arjuna. This treahse of Ar* 
yadeva Is mainly a refutation of tho heretical views of Brahmanism, 
As the Sanron School is much inclined to be negativistic ideal¬ 
ism, there arose the more positive Shiron School (Shih-lun, Four- 
Treatise School)which adds a fourth text by Nagarjuna, namely, 
the Frajnaparomite Saslra,** in which we see that he establishes his 
monistic view much more atfinnativcly than in any other tejct. But 
aU being from Kagarjuna’s hand, the general trend of metaphysical 
argument Is much the same. As the Madhyamika system in India 
had become a pure negative ontology, the Yogacara system^* of 
Asanga^® and Vasubandhu^^ came forward to restore Buddhism to 
the original more positive idealism. Yogacara idealism, however, 
ended In a causation theory of the ideation-store, and was ontolo- 
gically very passive. 

In China many renowned scholars appeared and made great 
strides in the idealistic philosophy; they were by no means inferior 
to their contemporary Indian authors. As Che Sanron School carried 
the day, (he Shiron School gave way to it and soon disappeared from 
the arena of controversy. 

The efforts of the Sanron School ate centered on the refutation 
of all positive and affirmative views of other schools which have no 
foundation of dialectical negation. The refumion is directed first 
^inst the wrong views of heretics, secondly against the one-sided 
views of Hinayana, and thirdly against the dogmatic views positively 
set forth by the Mahayani Stic authors. The ideal of the Sanron 
School seems to have been Misprapanca, the 'inexplicable in speech 
and unrealiaWe in thought' The basis of all arguments is what 
we call the ‘Four Points of Argumentation':*® 1. ens (sat),^^ 2. 
non-ens faratj,** 3. either ene or mjK-enr,** 4. neither ens nor «ow- 
nw.** If we are to answer a question put to us, we have no other 
way to answer than by one or more of these Four Points of Argu¬ 
mentation. If we express our answer it must be; 1, Yes; or 2. No; 

* No. 1549. Engluh iransJation by Giuseppe Tycci: Pre- 

DtHHcgo Bttddkisl Tents on Logie from Chinese Soitrees, Oaekwsd's Oriental 
Series. No. XLIX. Baroda, Oriental Institute. 1929, pp. 1-89, 

a® •* Taishd. No, 1509. c|3|^ 

“ fk^ 410-500 A.D. 420500 A. D. 
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or 3. Either yes or no according to circumstances; or 4. Neither yes 
nor no, i.e., havi:^ nothing to do with the question or no use an¬ 
swering. 

Without understanding tlie above fundanientaJ Ideal underlying 
their arguments, it is by no means easy to follow the negativistic 
trend of this Sanron School. 


(2) Historical 

Prof. Stcherbatsky has indicated the following periods In the 
development of Che Maliayana philosophy with special reference to 
Madhyamika: 

1. First Century A.D, The rise of Mahay ana Alaya-vij-nana 
(Store-consciousness)*® and Ta/kafa (Thusness),*® both admitted 
by Asvaghosa,” 

' 2. Second Century A.D. The theory of universal relativity 
(Sunyatfi)^ formulated by Nagarjuna and Aryadeva. 

3. Third and Fourth Centuries. A gap. 

4. Fifth Century, The idealistic interpretation of Asanga and 
Vasubandhu. 

5. Sixth Century, A split between the idealistic and relativis¬ 
tic schools. Sthiramati’* and Dignaga*'’ representing the former, 
and Buddhapalita and Bhavaviveka®* the latter. 

6. Seventh Century, Final establishment of the Madhyamika 
system in its extreme form by Candrakirti.** 

The above is Prof. Stcherbatsky’s list, but the gap of the third 
and the fourth centuries may be filled by brii^ng in Saramati ** 
and Maitreya.*® Maitreya is a direct or indirect teacher of Aaanga 
and his historicity cannot be doubted, although, because of mysterious 
legends surrounding him, some scholars are inclined to reg;ard him 
as an imaginary person. We must reserve this problem for future 
studies. In any case the Indian Sunyavada with its idealistic re¬ 
action, Vijnaitavada, exhibited a great flourishing of Buddhist phi¬ 
losophy and the memory of its intellectual activity is forever pre¬ 
served in the history of Indian philosophy.*® J 


J 
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” Madhyamikas, Yo^acaras and Vaibhaukas are nieniioned iai the Vedanta 
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The history of the Sanron School begins in China with the advent 
of the famous Kuniarajiva of Kucca;” the line of transmisstoit is 
said to have been as follows: 

1. Fifth Century A,D. Nagarjuna’s Madhyamika Sasira was 
translated and expounderl by Kuniarajiva and handed down to hts 
pupils Tao-8h^« T’ahg-chi« and Seng-Iang.<® S4ng-lai^, a dis- 
linguished successor, finally separated tlie Sanron School clearly 
from the jSjitsu Scliool,^* the Hinayanisiic Niliilisni, which we have 
studied l>efore. The SanrOii School owes its real foundation to Seng- 
lang’s work. 

2. Sixth Century. Fa*Iang was a great leader who bad twenty- 
five pupils under him. Clit-tsang was the outstanding member of 
this group. His father had entered the order and often took him to 
hear lectures by Paramartha.^* the then flourishing Indian teacher in 
China. Chi-tsang himself joined tlie order under Fa-lang and re¬ 
ceived a special training from him. When nineteen years of age, 
he lectured and recapitulated his teacher's lectures without any mis¬ 
takes, to the great astonishment of the listeners. He lived in tlie 
Chia-hsiang monastery and is known by the name Chia-lisiang Ta- 
shih (great master of Chia-hsiar^) 

Chi-tsang wrote a comxnentary on the three Tftttises,** a com¬ 
pendium of the Sanron system,a work on Mahayana,*® and a short 
treatise on die twofold truth Further, he compiled seven different 
works on tlie ‘Lotus’ text, two works each on the Mahoprajna-para- 
and the MahaparinirvanA^^ and altogether one hundred and 
twenty Chinese volumes {ehiians) of commentaries on the Aij(itan~ 
(Wreath), the Srimala,^^ the Vmalohirti,^ the larger Sm- 
kh<tvati,^ the Amitayxtr-dhyaiia,^* the 'Diamond Cuttor',^^ the Su- 
va^prabhasa,^ the Maitrcya-Sutra.'^ the Book on Benevolent 
etc. His literary activity, indicating his wide reading and 
exhaustive references, is unparalleled in his age or before, and it 
ia reiiarkable that all was done in a period of continuous warfare 
between the Ch'en and the Sui dynasties. 
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3. Seventh Century. Chi-tsang's Korean pupil, Ekwan {Hui- 
kuan)^ from KauJi, a state in Korea, came to Japan in 62S and 
taught the Sanron doctrine at the monastery Gwangoji ^ in Nara. 
This is the first transmission of the school to Japan. The second 
transmission was by Chizo,^ a pupil o£ Ekwan. The third trans¬ 
mission was by Doji,** a pupil of Yuan-k'ang,** the author of a com¬ 
mentary on the three TrioHses. 

In Diina the Sanron School did not flourish after the 
rise of the Hossd School of the famous Hiuen-tsaog ** aad his pupil 
Ki.” However, an Indian teacher, Suryaprabhasa,*® came to China 
In 679 and taught tlie Sanron to Hacn-shou,®* the author of a work 
on the Twelv* Caics of N^^rjuna. His line of transmission is called 
the New Sanron School to distinguish it from the Old Sanron 
School, a name given to tliat system from Kumarajiva to Chi-tsang 
during 409^ A.D. 

In Japan the school was never an independent institution, but 
the study of its doctrine has been ardently continued even to the 
present time because it is indispensable for a student of Buddhism 
as one of the chief objects of Buddhist learning and a strong weapon 
of dialectic a^ument, is well as the theoretical basis underlying 
many of the more positive and active schools of Buddhism in Japan 
today. 

(3) Philosophical 

The teaching of the Sanron School has three aspects: 1. the 
refutation of erroneous views and the elucidation of right views;’* 
2. the distinction between worldly truth and the higher truth;’* 3, 
the Middle Path (Madkyama’f^atipad) of the Eightfold Negation.’* 

What the school aims at is the absolute Sunyata,’* i.e., nothing 
'acquirable’ (Afiraptavya-sunyoia),’’* i.e., the right view of 'non^ac* 
quisition' (aprapH-lvaJJ^ Generally speaking, when one error is 
rejected by refutation, another view is grasped and held as right 
and as a natural outcome of it. In the case of this school, however, 
a selection is also an attachment to or an acquisition of one view 
and is therefore to be rejected. The refutation itself of a wrong view 

•‘SM ‘540 A.D. 

* Hiuan-uang S9(,-<f64 K uei chi || % 632-682 
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ought 10 b«, at the same time, the elucidation ot a right view. That 
is CO say, refutation is identical with elucidadon, for there is to be 
nothir^ acquired. This is one of the peculiarities of the school. 

However, the two terms are retained separately for practical 
purposes, siuce refutation is necessary to save all Wngs who are 
drowned in the sea of attachment while elucidation 1$ also important 
in order to propagate the teaching of the Buddha. 

Such refutation is to be complete. First, views based on acquisi¬ 
tion are all refuted. Also, views such as the atnan (self) theory 
of the Brahmanic philosophers, the pluralistic doctrines of the Bud¬ 
dhist Abhidharma schools (Vaibhasika, Kosa, etc.) and the d<^- 
malic principles of Mahayana teachers are never passed without a 
detailed refutation. The Realistic (‘All cMste’) and the Nihilistic 
('Nothing exists') are equally condemned. 

Among the Chinese Buddhistic views, Hui-kuan's view tha*t 
divides the teachings of the Buddha into two teachings and five pe¬ 
riods. Chi-tsang's view of unity of the two truths, worldly and higher, 
and S^Hihao's as well as Fa-yiin’sview of diversity of the two 
truths are all to be mercilessly attacked if they are too much adhered 
to. On the positive side, however, this school accepts the right 
man^* and the right teaching.** Nagarjuna is regarded as the right 
personage because of the Buddha's prophesy concerning his appear¬ 
ance." The right teaching is the Middle ^th devoid of name and 
character** where no speech or thought can reach. It transcends 
all the points of dispute such as 'the four forms of argument and 
the hundred negations,' thus even going further than YajnavaJkya’s 
famous theory of netl, neti (notI not!) in the Upanishads.** 

The truth can be attained only by negation or refutation of wrong 
views within and without Buddhism and of errors of both the Great 
and Small Vehicles. When retaining wrong views or error, one will 
be blind to reason. How can a blind man get a right view without 
which the two extremes can never be avoided? The end of verbal 
refutation is the dawn of the Middle Path. Refutation—and refu¬ 
tation onJy^<an lead to the ultimate truth. 

The Middle Path, which Is devoid of name and character, cannot 
be named and characterized, yet we are forced to designate it some- 

- »a " ft« AJE “ ^JE 

■In the Unkavaiara Sutra 
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101 


a 



how for tile sake of distinction. Therefore it is called 'tlie right (as) 
elucidated.' 

Two aspects of right can be assumed: right in substance ^ and 
right in function The right in substance is the transcendental 
truth which is beyond both the higher and the worldly truths, while 
the right in function is the twofold trutli, the higher and the worldly. 
In the Modhyamika Sa:tra^^ it is said that the Buddhas of tl« past 
proclaimed their teacliings to the people by means of the twofold 
truth. It was by the worldly truth (somvriti-salyo) ^ that the Buddha 
preached that all elements have come into being through causation; 
but it is by the higher truth (faramartha-satya)^^ that all elements 
are of universal relativity (sarva-mnyala) or Void. After all, the 
twofold truth is proclaimed in order to lead people to a right way. 

For those who are attached to Nihilism the theory of existence 
is taught in the way of the worldly truth, and for those who are 
attached to Realism the doctrine of ivon-existence is proclaimed in 
the way of tlic higher truth in order to teach them the nameless and 
characterless state which is ‘right in substance.' 

Though we may speak of existence, it is temporary and not fixetl. 
Even non-existence (Void) is tenijigraTy and not Fixed. So there is 
neither a real existence iicr a real Void, Being or non-being is only 
an outcome of causal relation and, therefore, unreal. Thus the ideal 
of the two extremes of being and noii-beii^ is removed. Therefore, 
when we deal with the worldly truth, the phenomenal world can be 
assumed without disturbii^ the uoiimenal state. When we deal with 
the higher trutli, the nouinenal state can be attained without stirring 
the world of mere name. Non-existence is at the same time exist¬ 
ence, and existence in turn is non-existence. Form or matter is at 
the same time the Void, and the Void is at the same time form or 
matter.*® 

Thus the noumenon of all dUamuis is without specific character. 

It may be seen, therefore, that the twofold truth is taught only 
for the sake of convenience in instruction. The present Sanron 
School regards the theory of t\vofold truth to be word-teaching” 
i,e.. tcacbii^ for an explicatory |>ur|)ose, while other Mahayanists 
lake it to be the principle-teaching,®^ i.e., the twofold truth itself is 
the principle which the Buddha haa taught. The question of differ- 
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enccs is: whether the truth is the means or the object, The Samon 
Schoo! takes it to be the means. This is another peculiarity oi the 
school. 

The theory of the eightfold negation is of similar purport. It 
is set forth by Nagarjuna in his dedicatory verse of the Medhycmika 
Sastro, which runs as follows: 

"The perfect Buddlia, 

The foremost of all teadiers I salute, 

He has proclaimed 

The principle of (universal) relativity. 

'Tis like Blissful (Hirvaua), 

Quiescence of plurality. 

There nothing disappears,^ 

Nor anything appears,** 

Nothing has an end,** 

Nor is there anything eterjial,** 

Nothing is identical (with itself),** 

Nor is there anything differentiated,*^ 

Nothing moves, 

Neither hither nor thither.’^ •* 

This eightfold negation is formulated in Chinese as follows: 

No production 
No extinction ** 

No annihilation 
No permanence *** 

No unity 
No diversity 
No coming 
No departure **** 

Thus all specific features of becoming are denied. The fact that 
there are just eight negations has no special purport; this is meant 
to be a wholesale negation. It may be taken as a crosswise sweep¬ 
ing away of all eight errors attached to the world of becoming, or 
a reciprocal rejection of the four pairs of one-sided views, or a 
lengthwise general thrusting aside of the errors one after the other 


Stcherbatsky, The Conception of Buddhitt Nirvew, p, 69 
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—lor instance, refuting the idea of appearir^ (birth) by the idea 
of disappearance; the idea of disappearance by the idea of motion 
hither; this idea of motion hither by the idea of motion thither; this 
last idea by the idea of permanence; permanence by destruction 
(end) ; destruction by unity; unity by diversity; diversity by appear¬ 
ance; and so on. 

In this way all discriminations of oneself and another or this 
and that are done away with. Therefore a refutation of a v^rong or 
one-sided view is at the same time an elucidation of a right view. 
When right is opposed to wro:^, it is an antithetic right,*“ i.e., 
right as opposed to wrong. When wrong is utterly refuted, there 
win be the right devoid of antithesis,*^ i.e., transccodenCal right. 
When the idea of right or wrong is altogether thrown aside, there 
will be the absolute right,*®® i.e., the truth. 

Right is the middle. The middle versus two extremes is anti¬ 
thetic middle or relative middle.*®* The middle, after the two ex¬ 
tremes have been totally refuted, is the middle devoid of extremes.**^ 
When the idea of two extremes is removed altogether, it is the ab¬ 
solute middle.'®* Thus the absolute right is the absolute middle. 

When the absolute middle condescends to lead people at la^e, 
it becomes a temporary middle or truth.*” We have thus the four¬ 
fold Middle Path. 

Out of a practical necessity to guide people another gradation 
theory is adopted. This gradation theory will be explained in four 
stages below: 

1. When the theory of being is opposed to the theory of non- 
being, the former is regarded as the worldly truth and the latter the 
higher truth.*** 

2. When the theories of being and non-being are opposed to 
those of neither being nor non-being, the former are regarded as the 
worldly truth and the latter the higher truth.*** 

3. If the four opposed theories just mentioned together become 
the worldly truth, the yet higher views denying them all will be re¬ 
garded as the higher truth,*** 
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4. If th« theories expressed in the last stage become the worldly 
truth, the denial of them all will be the higher truth.'^* 

Thus, however high we proceed, if we adhere to one view or a 
group of views, we shall meet their denial ag;ain and again. Nega¬ 
tion alone can lead us to the door of the absolute truth. In short, 
what we are drjviag at is the Principle of Non-acquisition (aprapH~ 
wa) which is attained by Che doctrine of universal negation ex¬ 
pounded crosswise by the tigktjold negation and lengthwise by the 
jour stages of the hvojoli truth. It is in fact an infinite negation 
until the tinge of worldly truth is utterly washed off. Therefore, the 
ultimate truth thus arrived at by dialectical method is called either 
the Middle Path of the Eightfold Negation*^* or the Middle Path 
of the Twofold Truth.''® 

Further, the Middle Path of the Twofold Truth is expounded^in 
several complicated ways. If one maintains the theory of the riti 
production and the real extinction of the phenomenal world, it is 
called the one-sided worldly truth.''® If, on the other hand, one ad¬ 
heres to the theory of the non-production and non-extinction of the 
phenomenal world, it is called the one-sided higher truth.'" If one 
sees that there is a temporary production and a temporary extinction 
of phenomenon,"* it is the middle path of worldly truth."* If one 
sees that there is neither temporary production nor temporary ex¬ 
tinction,'** it is the middle path of the higher truth.'*' If one con¬ 
siders that there is neither production-and-exdnetion nor non-pro- 
duction-and'non-extinction, It is the middle path elucidated by the 
union of both popular and higher truths.'** 

The above are called the five terms and the three middle paths. 
It is the ‘true state of Middle Path.' '** 

The Sanron School divides the sacred teachiog into two Pi takas 
—Sravaka and Bodhissttva, i.e., smaller and larger vehicles (Kina* 
yana and Mahayana). The sacred teaching is also divided into three 
dharmchcakra (the wheels of the law) : L. the root wheel is the Ava- 
tonsaka (Wreath); 2. the branch wheel Is all Hinayana and Maha¬ 
yana texts; 3. the wheel that contracts all the branches so as to brir^ 
them back to the root, i.e., the 'Lotus.' 




Th« root wh«l was first preached for Bodhisuttvas soon after 
the Buddha’s Enlightenment. It was the truth gained by the Buddha 
in his Enlightenment, but this Buddha-yana was too profound for 
people to understand. Then the Buddha began to propound the three 
(sr<»oka}^ pratyekabvddh^^^^ and hodkisattvc) *** to lead 
up to the one Buddha-yana. 

'Sunya' negatively means 'Void/ but positively 'relative/ i.e, 'de- 
vcdd of indepeodcnt reality' or 'devoid of specific character/ Thus 
i’Kwyata is non*cntity and at the same time 'relativity/ i,e., the entity 
only as in causal relation. The idea of relativity seems to be strongly 
presented in the Indian Madhyamika School. In the Chinese San* 
lun School, too, we have the term 'causal union' *** as a synonym 
of the Middle Path, absence of nature (svabhavfxAhova)}^'* Dhantia 
nature (Dharwa-svabhava)^*^ and Void. These words doubtless con¬ 
vey a similar idea, for it is well known that the causal origination 
is called Sunyata, but I cannot definitely state whether the Chinese 
San-Iun teachers went so far aa to treat causal relation (pratityo 
samutpada) as an exact synonym of SunyoUt or not. However, it 
U certain that the Chinese did not make much of the idea of rela¬ 
tivity. because the Chinese equivalent of Sunyata, Kvng,'^*^ connotes 
all the necessary phases of meaning; first. Void in the sense of anti¬ 
thesis of being,^^* second, the state of beii^ devoid of specific char¬ 
acter (svabhava-sunyata, svalaksana-abhazfa) third, Void io the 
highest sense, or transcendental Void, i.e., all oppositions synthe¬ 
sised. (paraTnartha-sunyata) fourth, the absolute Void (oiya/tia^ 
suttyala) and several others. 

The word 'Void' is not entirely fitting and is often misleading, 
yet if we look for anotlier word, there will be none better. It is, 
after all, an idea dialectically established. It is nameless (akkyoH)^' 
and characterless (alaksana)}*^ It is simply the negation of an in¬ 
dependent reality or the negation of specific character. Besides the 
negation there is nothing else. The Sanron system is on that account 
a negativism, the theory of negation. All things are devoid of in¬ 
dependent reality, that is, they are only of relative existence, or re¬ 
lativity in the sense of what is ultimately unreal but phenomenally 
real. 
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(4) Resume 

The object of negativism is the realization of perfect wisdom. 
Wisdom here is opposed to aU partial knowlet^^^ or rather is in¬ 
clusive of all partial knowledge. Thus, by not clingit^ to the know- 
let^ of special things, one can attain perfect wisdom; and by not 
adhering to one thing or another, one can attain perfect freedom. 
Perfect emptiness or Void comprehends all things. Emptiness is 
different from space, for space is what anything can occupy. The 
doctrine of Void of this school is in reality Non-Void, i.e., not one¬ 
sided, abstracted Void, because it can comprehend anything what¬ 
ever. 

Denial or refutation is only tlie method of obtaining the white- 
paper state instead of the colored-paper state which we generally 
possess, cling to and cannot get rid of. Again, here is the principle 
of non-acquisition. 

In fine, the training by negation means having no partial know¬ 
ledge, dwelling in no special view, holding on to no abstracted Void, 
adhering to no special attainment, assuming no special character¬ 
istics and expecting no special interest or any speaal merit. 



vni. THE KEGON SCHOOL 
(AVATANSAKA, THE *WEATH* SCHOOL) ‘ 

(Totalism) 

(Mahayanistic] 


(1) Prftliminary 

Kegon means 'flower-ornament’ and is considered a translation 
of the Sanskrit term ‘Avatansaka' denoting a wreath or garland. 
It is the name of a .rufro ic which the mystic doctrine of the Buddha 
Mahavairocaoa* is minutely described. The scripture is said to have 
been preached by the Buddha soon after his Enl^htenment» but none 
of those listening to him could understand a word of it as if tliey 
were deaf and dumb. Therefore he began anew to preach the easy 
four Agamas (discoursea) and other doctrines. 

What he preached first was what he had realized in his Enlight¬ 
enment. The truth he had conceived was proclaimed exactly as it 
was. An advanced personage such as a Bodhisativa (saintly person) 
might have understood him, but an ordinary person could not grasp 
bis ideas at all. 

The Avalanfoka Sutra * is represented in Chinese by three recen¬ 
sions, in eighty, sixty, and forty Chinese volumes. Of the first two 
we do not possess their Sanskrit original. For the last, the forty- 
volume text, w have its original which is called Ganda'Vyuha,* now 
published in Japan.* 

In the text, a pilgrimage undertaken by the youth Sudhana ® to 
visit fifty-three worthies, religious and secular, is described. The 
object of the pilgrimage was to realize the principle of Dharma- 
dfuUu ’ (Realm of Principle or Elements). 

f In India the Avatansaka School, aa an independent school, is 
unknown. However, the story of Sudhana’s pilgrimage is minutely 
told in the Divya-ovadana, and his journey is depicted in detailed 
sculptures in Javar^ 

^ Hua-yen |j|jg * Q S To be described in Chapter X. 

* 7^. Ko*. 278, m and 293. • 

' By H. Iramj of the Otaid Uolveraty, Kyoto. 



In (he Sutro it Is stated that the Bodhisattva Manjusri^ is living 
on the Ch’ingliang Mountain ^ m China, and is proclaimix^ the law 
at all times. This Ch’ingliang Mountain is identified with the Wut’ai 
Mountain of China. The name Wul'ai (‘five hdghts) itself seems 
to indicate Panca-sikha (five top*knots), a name of Manjusri. The 
great Avatansaka Monastery of that mountain is the shrine sacred 
Co that Bodhisattva. Such a belief in India as vrell as in China seems 
to go back to the fifth century A.D. or still earlier. 

In 477 A.D. an Imperial prince went up that mountain and 
burned himself to death as a sign of his ardent desire to meet the 
Bodhisattva. Later, in 73S A.D., an Indian priest, Bodhisena/^ with 
a Malay-Indian musician named Fa-triet,^^ came to China and went 
up there to see Manjusri. They passed on to Japan in search of 
that saint when they were told that he was not on the mountain then 
but was sojourning in the Far East. At their arrival in Osaka they 
were received by Gybgi Bosatsu (^Bodhisattva), a learned Japan¬ 
ese priest who is generally called Bosatsu because Bodhisena and 
Fa-triet took him to be Manjusri himself. The two men were given 
some Imperial grants and were happily settled in Nara. Bodhisena, 
as the officiating priest, performed the dedication cereniony of the 
Grand Buddha of Nara. and shared the honor of becoming one of 
the founders of the Todaiji Monastery.** He taught the 'Wreath' 
doctrine while in the Daianji Monastery, Nara. 

Tile nanie 'Manch'u’ of the last dynasty of China is said to have 
heen an abbreviation of Manjusri. In the letters from Nepal to the 
Chinese court the Chinese emperors are addressed ‘Sri, Sri, Sri 
Manjusri,' The official name of the dynasty was Ch’ing which itself 
is said to liave been taken from the designation of Ch'ingbang 
Moiintain. Even now Wut'ai Mountain is one of the most sacred 
spots of all the places connected with Buddhism in China. 

(2) Historical 

Prior to the K^n School there was in China a school named 
Ti-Iun which was founded on Vasubandhu's commentary on the 
Dcua-bhumi Sutra}* The text was translated into Chinese in 50$- 


“There were four among: the founders; see sectioo 2. 
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512 A.D. by Bodhirud,^’ Ratnamaii and Buddhasania,** all from 
India. 

There appeared in time a split in the Ti-lun Schcol. Tao-ch’ung,** 
a pupil of Bodhlrucj, lived in the north district of Lo-yaog and ex- 
ercised a great influence on the people, while Hui-kuai^,^^ a pupil 
of Ratnajnati, lived in the south district of the capital and was equal¬ 
ly influential in his religious activities. The line of the former was 
called 'the Branch of the Nortliem Path/** and that of the latter 
‘the Branch of the Southern Path.’** 


As the Dasa'bkKini Sutn was annotated by Vasubandhu,** the 
Ahya (store) Consciousness** as well as the first six sense^on- 
sdousnesses were expounded in it. The relation between these con¬ 
sciousnesses and thdr connection with Thusness (Tatkata)*^ or the 
so-called 'Matrix of Tatliagata’ (Thuscome)” were not expressly 
taught. Oq this account the two Indian teachers differed from each 
Other' in their opinions, and the two lines went so fat as to take a 
separate way. 

The Ti-lun (Dasa-bhumi) School 


Northern Path 

Tao-ch'ung, a pupil of Bodhi- 
njci. 

w^layo-consdousness is unreal 
(false) and separate from 
Thusness. 


Southern Path 

Hui'kuang, a pupil of Ratna- 
matl, 

^Itfyc-consdousness is real 
(true) and identical with Thus¬ 
ness. 

Kegon School 


At the outset the Northern Path seemed to have flourished, as 
the founder Tao-ch’ung is said to have had more than ten thousand 
pupils, he himself havij^ been honored as one of the six Great Vir¬ 
tuous Men of the Ch'oi dynasty and later as one of the tea Great 
Virtuous Men of the Sui dynasty. But for some reason his successors 
did not succe e d so well. 

In the Southern Path, Hui-kuang seemed to have been more a 
scholar than a propagandist. He was well versed in Sanskrit, havit^ 
studied under Buddhabhadra and Ratnamati, and understood the 
points of dispute as to the Dasa-bhumi text. He had ten able pupils , 
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among whom Fa-shang*® (495-580) was th< most prominent. The 
literary activity of his pupils also was worthy of admiration. How¬ 
ever, when Tu-shun,*® ie nominal founder of the Kegon School, made 
his appearance on the scene, the best workers of this line were all 
attracted around him. Or, we can say at best tlie Ti-lun School was 
finally united with the new rising school of the Hua-yen (Kegon, 
Avatansaka, 'Wreath') philosophy. 

The Kegon School, having absorbed the Ti-lun School, opened 
a flourishing i>eriod of Chinese Buddhism. Tloe foundation-stone of 
the Kegon doctrine was laid once and for all by the famous Tu-hsun. 
His priestly name was Fa-shun,*° but as his family name was Tu, 
people generally called him Tu-shun. He was famous as a miracle- 
worker, and Emperor T'ai-tsung of T’ang invited him to his palace 
and gave him the title of ‘the Venerable Imperial Heart.’ He was 
believed to be an incarnation of Maojusii. * 

His able pupil, Chih-yen ** (602-dd8), the succeedit^ patriarch of 
the school, received from him all the culture of contempiation. He 
wrote several important works on the basis of bis teacher's instruc¬ 
tions. One of his pupils, I-hsiang*^ (625-702) from Simla, a state 
of Korea, returned home in 668 and founded the first Kegon School 
in Korea. But the third patriarch, Fa-tsang (643-712), was the real 
founder of this school, for he was responsible for the final systemati¬ 
sation of the philoso^y. His activity was not only in literary work 
but also in translations and lectures. When in 680 Divakara ** (613- 
687) brought the Goftdchvyuha (forty-volume text) to China, Fa- 
tsai^ went to him, made several inquiries about the doctrine and. 
requested him to translate the section on the pilgrimage of the youth 
Sudhana which was wanting in the hitherto translated sixty-volume 
text. Wlaen Siksananda (652*670) of Khotan brought the dghty- 
volume text, Pa-tsang assisted him in his translation. He further 
helped I-ching (635-713), that famous traveler in India, and Diva- 
prajna (who was in China during 689-691) in the work of transla¬ 
tion. In 704 he lectured on the K^on School for the Usurper 
Queen Wu-hou.*® The subject matter of his lecture then was the 
'tenfold profundity’ and 'sixfold special nature,’ to which we shall 
return soon. His profound lectures were olten accompanied by witty 
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examples. His vpwks in conunenunes and dictionaries are of eighteen 
idnds in more than one hundred Qtinese volujncs. His last commen¬ 
tary on the eighty-volume text is said to have been left in an un¬ 
finished state. His posthumous or )ionorary titles are Hsien*Shou*® 
(Head of the Wise) and Kuo-i (One in the State), 

One of Fa-isang's pupils, Shen-hsiang of Simla, came to Japan 
in the twelfth year of the Teuipyd Era (A.D. 740) and lectured on 
the school for the first time. Ch'eng-kuan ** (760-820), another pupil, 
was honored as the fourth patriarch for his earnest effort in re¬ 
futing the heresy of Hui-yiian,** also a pupil of Fa-tsang, and restoring 
their teacher’s doctrine to its oripnal purity. 

Another pupil, Tao-hsuan,** came to Japan in 730 and taught the 
doctrine, Bodbisena from Central India arrived in Kara at the same 
time or earlier (probably 726) and tauglit the Avatansaka doctrine. 

Emperor Shomu (724-748) intended to govern Japan by the 
totalisllc principle of the Kegon School. He built the Todaiji, or the 
Eastern Great Monastery, and in it he installed the gigantic bronte 
statue of Mahavairocana (the Great Sun Buddha).*® This monastery 
was to be the Sanctuary for Permanently Preaching the Avatansaka 
Doctrine. Four founders of the monastery arc recc^lsed, namely, 
Sbomu the Emperor, Bodhisena the Brahman prelate. Gydgi the 
Bodhisactva, and Roben the abbot. 

In spite of these memorable monumental works of the Nara 
period, people of the time were soon aware of the fact that the reli¬ 
gious institution and the political government should not be con¬ 
founded. At present the Todaiji is the only prominent monastery 
which belongs to the Kegon School. In the Kamakura period Myde.®** 
a learned priest of Toganoo, Kyoto, endeavoured to establisli a new 
school of the Avatansaka, and later in the Tokugawa period Hdian,*® 
a scholar of the Kegon doctrioe, made an effort to have a special in¬ 
stitute. But both of them did not succeed. However, the study of the 
Avatansaka doctrine is actively pursued in all the centers of Buddhist 
learning in Japan even today. 
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The Kegon School 


Chine J&pan 

Hue-yen School Kegon School 

1. Tu-$hun (557-^) =s= Tojun 

2. Oiih-yen (602-668) == Chigen 

3. Fa-tsang (643-712) == H6z6 

4. Cheng-kuan (C. 760*820) == Chokwen 


5. Shinsho (Chen-hslang) 

(to Japan in 736) 

6. Roben (689-772) 

(3) Philosophical 

The Totalisiic principle of the Kegon School was developed chief¬ 
ly in China. It is indeed a glory of the learned achievements of Cliinese 
Buddhism. The Kegon School sunds, as other schools do, on the 
basis of the theory of causation by mere ideation, but as held in the 
Kegon School the theory has a peculiarity. It is designated ‘the theory 
of universal causation of Dharma-dkatu' (Realm of Principle or 
Element of the Elements).®® The term 'Dharma-dhatu' is sometimes 
used as a synonym of the ultimate truth. Therefore, the transla¬ 
tion 'the Element of the Elements' is quite fiitii^. But at other times 
it means the universe, ‘the Realm of All Elements.' The double mean¬ 
ing, the universe and the universal principle, must always be borne in 
mind whenever we use the term. Either meaning wiU serve as the 
name of the causation theory. 

The theory of causation by Dhorma-dhatit is the climax of ail 
the causation theories; it is actually the conclusion of the theory of 
causal origination, as it is the universal causation and is already 
within the theory of universal immanence, panaophism, cosmotheism, 
or whatever it may be called. The causation theory, as we have seen 
before, was explained first by acdon-inQuence,®* but as action origi¬ 
nates in ideation, we had secondly, the theory of causation by idea- 
tion*store.“ Since the ideation-store as the repoatory of seed-eneigy 
must originate from something else, we had, thirdly, the causation 
theory explained by the expression ‘Matrix of the Thus-come' (To- 
thagata-gttrbka) or Thusness. This curious term means that which 
conceals the Buddha. Because of concealment it has an impure side, 
but because of Buddhahood it has a pure side as well. It is a synonym 
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qI Thu&nes£ {Tath^tvc or Tathaio, not Thisnods or Thatn6ss=rar- 
(t'o) which has in its broadest sense both pure and impure nature. 
Through the energy of pure and impure causes it manifests the spe¬ 
cific character of becomir^ as birth and death, or as good and evil. 
Thusness pervades all beings, or better, all beings are in the state of 
Thusness. Here, as the fourth stage, the causation theory by Dkanna- 
dhoht (universe) is set forth. It is the causation by aJI beings them¬ 
selves and is the creation of the universe itself, or we can call it (he 
causation by the common action-influence of all beings. Intensively 
considered the universe will be a manifestation of Thusness or the 
Matrix of Tath^ata (Thus-come). But extensively considered it is 
the causation of the universe by the universe itself and nothing more. 

Dhoffn^dhatu^n its double meaning as Realm of Principle and 
Element of all Elements^s synonymous with Matrix of the Thus- 
come {TaihQgata-gQTbha) aod also with the universe or the actual 
world, i.c., the realm of all elements. This causation can be taken in 
the double sense accordingly. The causal origination (Pratityosa- 
WHtpada) ^ of Dhcryruyihctu is thus the theory that the universe is 
universally co-relative, generally interdependent and mutually ori¬ 
ginating, having no single being existing independently. In the 
Twelvc-Divisioned Cycle of Causation 'dependence on antecedent' 
was taught and, therefore, it was a dependence in time sequence. In 
this universal causation, on the other hand, it is a dependence of all 
upon one another and, therefore, it is meant in a spatial sense. 

According to the critical classification of the Buddhist teaching 
set forth by this school, there are five aspects of teaching sub¬ 
divided further into ten doctrines.^ During the early flourishing 
periods of Chinese Buddhism many crldcai divisions of Buddhism 
were proposed, but as they arc confusing, I have not given any of 
them. Here for the first lime we shail have a dear exhaustive classi¬ 
fication, and 1 consider it worthwhile to review it in considerable 
detail. 



Critical Classijic^ort oj Buddhism 
1. The Doctrine of the Small Vehide (Hinayana).®’ 

This refers to the teaching of the four Agafnes.^ AJthough they 


* la Pali there are 5 titkayoi or dvisions: 1. 

2. Majihima.rppl^S. .Semjruna.lglllil]*.^ 

5. KkuddoicL Chinese (Diicourses) have only the firrt four. 
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deny the existence of the personal self ipudgalc-sunyata) . ihey are re¬ 
alistic and admit the existence of all separate elements (dftarma). Iltey 
bold that Nirvana is total extinction, and yet they do not understand 
rftuch of the unreality of all elements {dhanna-svfiyata), the 
Kusha®* (Realistic) School. As to the causation theory, they attri¬ 
bute it to the action-influence. They can be designated the small 
vehicle for the foolish.*® 

2. The Elementary Doctrine of the Great Vehicle (Mahayana).** 
^ Two grades are distinguished in it. First, the elementary doctrine 

based on the specific character of all elements 
e.f., Hosso** (Idealistic) School; second, the elementary doctrine 
based on negation of all elements (dfutrme^sunyata),^ e.g., Sanron ** 
(Negativistic) School. Since both do not admit the existence of the 
Buddha-nature {Buddho-svabhava) in all bdi^s, both are considered 
to be elementary. * 

The former (Hossd) sets forth the theory of causation by idea¬ 
tion-store (AlaytKAjnana) ** on the basis of phenomenal characteris¬ 
tics (laksana) ” and does not recc^ize the unity of fact and prin¬ 
ciple. Also, since it maintains the basic distinction of five species of 
men, it does not admit that all men can attain Buddhahood. The 
latter (Sanron), on the other hand, holds the one-sided view of Void 
on the basis of 'own nature' (svoikava-aiakstsna') or no abiding na¬ 
ture. But admitting the unity of being and non-being, it affirms that 
men of the three vehicles (yona), and the five species (gotro), are 
all able to attain Buddhahood. In niaking this point the Sanron 
(Madhyamika) School is treading one step within the final doctrine 
of Mahayana which is as follows; 

3. The Final Doctrine of the Great Vehicle (Mahayana).** 

This is the teaching of Thusness of all elements (dkarnta-tathalo), 

asserting that all living beings have Buddha-nature and can attain 
Buddhahood, according to the teaching found in the Lankavaiara text, 
MaJutparinirz'OM text and the Awakening af faith (The.Tendai 
School ’® adheres to this doctrine). 

^TeishS No. 670. 7nfli$h translsdon by D. T. Suauki: LonkoWero 
Suira. LordoD, 1932; 1^9. 1527; 

See footnote on 0 . 83, 





By thi$ teaching (he Ultiniaie Truth of Mahayaiia is expounded. 
Therefore, it is tailed the Doctrine of Maturity.'’^ As it agrees with 
reality, it is aJso called the True Doctrine.’* In the elementary doc¬ 
trine fact and ])rinciple were always separate, while In this final 
doctrine fact is always identified with principle, nay, the two are one. 
The causation theory by Matrix of the Thusconie is special to this 
doctrine. It is also called the theory of causation by Thusness (To- 
tfula). 

4. Tlie Abrupt Doctrine of the Great Vehicle.’^ 

This means the training witliout word, or order, directly appeal¬ 
ing to one’s own insight, by virtue of which one can attain perfect 
enlightenment all at once. All words and speech will stop at once. 
Reason will present itself in its purity and action vrill always comply 
yvith wisdom and knowledge—if thought ceases to arise in his mind, 
die inan Is a Buddha. Such an attainment may be gained through 
silence as shown by Vimalakirti, a saintly layman of VaisaU, or 
through nieditation (Zen)’* as in the case of Bodhldharma, an Indian 
priest and the founder of the Chinese Zen School. It teaches no spe¬ 
cial causation theory because it has no method of teaching of its own. 



S. The Round Doctrine of the Great Vehicle,’* 

Two grades of the round or perfect doctrine are set forth. 


A. One Vehicle (Ekayana)’* of the Tdeutical Doctrine' ” in 
which the One Vehicle is taught in an identical or similar method with 
the ocher three Vehicles. The three Vehicles recog^i^ed by the Kegon 
School are different from the ordinary three. They are: 1. the Small 
(Hinayana). 2. the Gradual (a. the elementary; b. the final Maha- 
yana). 3. the Abrupt (e.g., Zen practice of Mahayana). 


The One Vehicle of the Kegon is inclusive of all V'ehldes. For con¬ 
venience the three Vehicles are taught to prepare tlie aspirants. The 
three flow out of the One Vehicle and are taught in the identical 
method as the one. In the Identical Doctrine the two aspects are dis¬ 
tinguished; one within the meditation’* and the other outside of 
meditation.’* The meditadoo to which the Buddha entered before he 
preached the Avatansaka doctrine was the Sanicdhi of Sea-impression 
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(Sogor^jmudra) in which aJI the doctrines that were to be preached 
during his Hfetinie and aJl beine:$ that were to be converted during fiity 
years of his career were all at once reflected, just as all images are 
reflected in a quiet sca.“ The other doctrines were preached when 
he was out of that meditadon. 

The Avatansaka doctrine is the representation of the Buddha’s 
Enlightenment as it was conceived and e^tperienced by him. The 
other discourses were preached to suit the occasion. The Kegon 
School is thus to be taken as the most fundamental of all. 

B, One Vehicle of the ‘Distinct Doctrine’®* in which the One 
Vehicle is set forth entirely distinct or independent from the other 
Vehicles, as in the case of the teaching of the Kegon School in which 
the doctrine of the world of totalistic harmony mutually relating and 
penetrating is set forth. The One Vehicle is hi^er than the other 
three. The One Vehicle is real while the three are considered as 
temporary.** 

Thus analyzing the whole teaching of the Buddha, the Kegon 
School was founded and systematized. The object of its teaching 
is the establishment of a harmonious whole of all beings having the 
perfectly enlightened Buddha at the center. The totalistic principle 
of the Avatansaka is further based on the theory of selflessness 
(anatman), on the causation theory by pure ideation, and on the 
belief in the existence of Buddha'nature dormant in every being. 

Further, ten tenets are enumerated as the subdivisions of the five 
doctrines. They are:— 

1. The existence of both (Utnan (self) and dharma (element),** 
as admitted by the unusual—almost non-Buddhisdc—Vatsiputriya 
School.** 

2. The existence of dharm^ and the non-existence of 

the reality of the three time-periods (past, preseot and future), and 
the reality of all dhannas^^ This tenet is admitted by Sarvastivada 
School.** 


117 




3. All dhawias devoid of motion hither and tliither,**^ tlie 
reality of present and unreality of past and future/® as admitted by 
the Mahasanghika School/^ 

4. The present possessed of both unreality and reality.®* In 
the reality of present the five skandhas (a^egates)®®—form, per¬ 
ception, conception, volition aod consciousness-^are real, but the 
twelve ayctenas (six senses and six sense organs)®* and the eighteen 
dhatw (six sense organs, six sense objects and ^x senses)^ are 
temnorarv or unreal, as admitted by the Prajnapiivada School.®* 

5. 'Hie popular truth (Jauldka or wmtnVt-JrtAw) as false but the 
higher truth {lok^Uara or paramortha-sotya) as real as admitted by 
the Lokottaravada School.®^ 

d. All dharwas as nominal or mere names {nkhyQti malra or 
Kama nio^ro).®'' All elements arc simply names and of no reality, as 
admitted by the Ekottiya School.®® 

7. All dharmoi as void, or devoid of specific character {stsrva 
dhartno sunyata or sarva sunyaia)}^ as taught by the Prapiapara~ 
wttfp*®* text or as admitted by the Sanron (iladhyamika) School,*®* 
This is the tecching of the Mahayana denying specific character*®* 
(laksana ahhava) with the two elementary doctrines. 

8- The attribute of Thusness not empty or 'void.'**® Thusness, 
though it is without any determinate character, is possessed of in¬ 
numerable potentialities from which all determinate or differentiated 
dhamtas are maJufesCed. This tenet is admitted in the final doctrine 
of Mahayana (the Tendai School) and in the Awakening of 
Faitk}^ 

9. The stage in which the distinction between subjective idea¬ 
tion and objective reality entirely removed,*®* the coalescence of 
subject and object, the state without specific character and without 
sense and thought. All the Abrupt Doctrines’ belong to it, especially 
the Zen School.*®* 


10. The ‘round and bright doctrine’ in which all attributes exist 
in a harmonious whole,*®* as in the Round Doctrine of the Kegon 
School. 
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A criticaJ division of the interpretation of the Buddha's teachii^ 
was proposed first by Ki (K'uei-chi,**® 632-4B2), a pupil of Hluen- 
tsang (Hsuan-tsang,*** 596-664). It was a classification into eight 
doctrines. The present division into ten tenets is a modification of 
it. Of these ten, one to six are Hinayana, but five and six can be 
said to be semi>Mahayana, and seven to ten are the true Mahayai^a 
doctrines. 

The fourfold universe i^uUar to the Kegon School roi^hly cor¬ 
responds to the five critical divisions of the Buddha’s teaching. The 
universe is fourfold as follows r— 

1. The world of reality,*'* the factual, practical world. It rep¬ 
resents the Realistic Doctrine (Hinayana). 

2. The world of principle or theoretical world.*** It is repre¬ 
sented by the Sanron and Kosso Schools which teach that principje 
is separate from facts. 

3. The world of principle and reality united, or the ideal world 
realized.*** It represents the doctine of the Awakening of Poith 
and the Tendai doctrine which teach the identity of fact and principle. 

4. The world of all realities or practical facts interwoven or 
identified in perfect harmony *** It is represented by the Kegon 
School which teaches that all distinct facts or realities will, and 
ought to, form a harmonious whole by mutual penetration and mu¬ 
tual identification **^ so as to realize the ideal world of One-true. 

Generally speaking it should not be difficult to make practice 
adapted to theory, but such being the evil of men, some make too 
much of theory while others make too much of practice. So a rational 
solution becomes necessary. Moreover, in the world of realities (fact) 
practice often goes gainst practice, fact against fact, business against 
business, individual against individual, class against class, nation 
gainst nation. Such is the feature of the world of individualism and 
thus the whole world goes to pieces. Mere collectivism or soUdaiicy 
will not prevent the evil of life^ To harmonize such a state of being 
and to make all things go smoothly, the world of mutual reliance or 
interdependen9e oi^ht to be created. Such an ideal world is called 
‘the fact and fact world perfectly harmonized.’ **^ 
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* To elucidate (he poasibUity of such an ideal world, the *Ten 
Profound Theories’ are set forth 

1. The theory of co-relation, in whicl) all things have co*exi$t> 
ence and simultaneous rise.*^* All are co*existent not only in relation 
to space but also in relation to time. There is no distinction of past, 
present and future, each of them bejnir inclusive of the other. Dis¬ 
tinct as they are and separated as they seem to be in time, all beings 
are united to make one entity—from tbe universal point of view. 

2. The theory of perfect freedom in which all beings ’broad and 
narrow’ commune with each other without any obstacle.'^^ The 
power of all beings as to intension and extension is equally limitless. 
One action, however small, includes all actions. One and all are 
commutable freely and uninterruptedly. 

3. The theory of mutual penetration of dissimilar things.^** All 
dissimilar existences have something in common. Many in one, one 
in many, and all in unity. 

4. The theory of freedom—i.e., freedom from ultimate distinc- 
tions-Mn which all elements are mutually identified,*” It is a uni¬ 
versal identification of all beings. Mutual identification is, in fact, 
self-negation. Identifying oneself with another, one can synthesise 
with another. Negating oneself and identifying oneself with another 
constitute synthetical identification. This is a peculiar theory or prac¬ 
tice of Mahayana. It is tpplie<l to any theory or practice. Two op¬ 
posed theories or incompatible facts are often identified. Often a 
happy solution of a question is arrived at by the use of this method. As 
the result of mutual penetration and mutual identification, we have the 
concept, One in All, All in One, One behind All, All behind One, the 
great and small, or the high and low, moving harmoniously together. 
Even the humblest partaking of the work in peace, no one stands 
separately or independently alone. It is the world of perfect harmony. 

5. The theory of complemenUriiy by which the hidden and the 
manifested will make the whole by mutual supply,*” If one is inside, 
the other will be outside, or vice versa. Both complementing each 
other will complete one entity. 

d. The theory of construction by mutual penetration of minute 
and abstruse matters.*®* Generally speaking, the more minute or 
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abstruse a thing is, the more difficult it is to be conceived. Things 
minute or abstruse beyond a man’s comprehension must also be 
realizing the theory of onc*in-many and many-in-one as in No. 3. 

7. The theory of inter-reflection, as in the region surrounded 
by the Indra net (a net decorated with a bright stone on each knot 
of the mesh) where the jewels reflect brilliance upon each other, so 
the real facts of the world are mutually penneating and reflecting.^*" 

8. The theory of elucidating the truth by factual illustrations.'*" 
Truth is manifested in fact and fact is the source of enlightening. 

9. The theory of 'variously completing ten time-periods creating 
one entity,' Each of past, present and future contains three periods, 
thus making up nine periods which altogether form one period—nine 
and one, ten periods in all. The ten periods, all distinct yet mutually 
penetrating, will complete the one-in*all principle. All other theories 
are chtefiy concerned with the mutual penetration in ‘horizontal 
plane,' but this theory is concerned with the ‘vertical connection,’ or 
time, meaning that all beings separated along the nine periods, each 

complete in itself, are, after all, interconnected in one period_the one 

period formed by the nine. 

10. The theory of completion of virtues by which the chief and 
the retinue work together harmoniously and brightly.'*" If one is 
the chief, all others will work as his retinue, i.e., according to the one* 
in-all and all-intone principle, they really form one complete whole, 
permeating one another. 

The above are called the 'New Profound Theories/ The ‘Old 
Theories' coming down from Tu-shun **" to Chih-yen were after¬ 
ward reformed by Fa-tsang*** (643-712), and this reformed version, 
called the New Profound Theories, is now used by the school as the 
authoritative theories. They are somewhat complicated, but the theo¬ 
ries of co-relation ( 1 ), mutual penetration (3), mutual identification 
(4), and the completion of common virtue (10) are to be studied 
with special care as illustrating the one-in-all and all-in-one princi¬ 
ple of this school. 

Next we have the ‘Sixfold Specific Nature of all I’/iorwKw.' 
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They are as lollows :• 

1. UiuTersaiity2. Speciality*** aa to character itself; 3. Sim¬ 
ilarity;'” 4. Diversity'*® as to the relation of beings; S, Integra¬ 
tion 6. Differentiation '** as to the state of becoming. 

For example, llte huwan being. All human beings, in common, 
are entities, 

(1) Vnwcrs^lity: consisting of five aggregates, 

(2) Sfcmlity: (But) the oigans of different human beings 

have 'speciality' in the sense of unique character 
or power. 

All have eyes but not all eyes have the same 
power, 

(3) SiMflfuity: All organs are similar as organs, or in the sense 

of co-relation in one organism. 

* (4) Diversity: (But) each organ also possesses 'diversity' since 

it has a special relation to the whole. 

(5) integration: All organs worWng together to complete the 

whole unitary being. 

(6) Diiferentiation: (But) each organ, being in its own spe¬ 

cial position, perforins its own differentiat¬ 
ing function. 

Universality la the total of special parts, V/hile Speciality is the 
special parts constituting the whole, Similarity means that all Special¬ 
ities liave the capacity of 1>eing equally harmonious in constituting 
the whole. Diversity means that Specialities, in spite of their being 
mutually harmonious, keep their special features. Integration means 
that Specialities, though they are special, make up Universality by 
uniting themselves. Differentiation means th&t Specialities, though 
they make up Universality, do not lose their own special features. For 
example, as to a building, Universality is the whole house; the one 
includes many special constituents. Speciality is the constituents them¬ 
selves; the many are not one, but are not separate from one. Sim¬ 
ilarity means that all the constituents do not conflict with -one another 
and altogether constitute the whole house. Diversity means that all 
the constituents of the house keep their own Specialities. Integration 
js the perfect union of all parts, an interdependent causation of the 
one and the many. Ehfferentlation means that all constituents, each 
stayit^ in its proper position, keep their Specialities. 



The Sixfold Nature indicates that no elements (dhorma) have 
single and independent existence, each possessing the Sixfold Nature 
immanent in itself. The theory of the Sixfold Nature is thus necessary 
for the proper understanding of the Ten Profound Theories. 

Of the six characteristics 1. 3 and 5 are of the nature of equalisa¬ 
tion and unification while 2, 4 and 6 are of the nature of discrimina¬ 
tion and distribution. Every dliarma has a sixfold specific nature, and 
the one-in-all and all-in-one principles are expounded by the Ten 
Profound Theories. 

The ground on which the Ten Theories are established is further 
explained. The ground is based on the general Buddhistic ideas. It is 
tenfold i 

1. Because all beings as well as all things are manifested from 

ideation, the source is one. ^ 

2. Because all beings as well as sJl things have no determinate 
nature, all move freely, selflessness being the ultimate truth. 

3. Because the causation theory means interdependence or inter¬ 
relation, all are co-related. 

4. Because the d^dr*»o-nature (dharmata) or the Buddha-nature 
{Buddha svahkova) is possessed in common by all, they have similar 
liability. 

5. Because the phenomenal world is said to be as a dream or 
illusion, the world of One-Truth can be molded in any way without 
restraint. 

6. Because the phenomenal world is said to be as shadow or 
image, the world of One-Truth can be molded in any way. 

7. Since, in the Enlightenment of the Buddha, the causes of 
production are known to be boundless, the effects are manifold or 
limitless, but they do not hinder each other f rather they cooperate 
to form a harmonious whole. 

8. Because the Buddha's Enlightenment is ultimate and abso¬ 
lute, the transformation of the world is at his will. 

9. Because of the function of the Buddha's profound meditation 
the transformation of the world is at his will. 

10. Because of the supernatural power originating from de¬ 
liverance, the transformation of the world is free. 

Of the above, 1 to 4 are most important and are easily realised. 
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The principle ‘one-in-all and aU*m*one’ (mutual penetration) 
is based on function, action, energy or efficiency, while the principle 
'one-ifr-all and alUiS'One' (mutual identification) is expounded 
accordit^ to beings or tbinga themselves or according to their own 
characteristics (svahkjana). 

The ten theories interdependently cause the manifestation of the 
ideal world, and such a causation theory is called the 'Causation by 
Ten Theories/ The theory of causation is otherwise called, as we 
have seen above, the Causation of Dfianna-dhaiu (Element of the 
Elements), These causations are, after all, the causation of mere 
mind/*^ that is, pure idealism, The causation theories peculiar to 
this school mean general interdependence, universal relativity, causes 
and effects being interwoven everywhere, Tims it makes from the be¬ 
ginning one perfect whole without any single independent thing_ 

all/comprehensive vtandala (circle) and the Cycle of Permanent 
Wave illumined throughout by the great compassionate Sun^Buddha 
(Voirocana), 

This is in fact the world of dynamic becoming on the basis of 
selflessness (cnatmatc). The ideal world in perfection is called the 
‘Lotus-store or the Universe of One-Truth,^" or the World of 
Illumination by the Buddha, the Perfectly Enlightened. 

The Ten Stages of originally found in the Doja* 

bhuiui Sulrfi oi this scliool, are simply nantesakes for ordinary per¬ 
sons who have no exjiericnce in the Path of No Learning (asoikta^ 
fMTfja). These Mahayanisric Stages are said to have been propounded 
in order to distinguish the position of the bodkisathu from those of 
the Hinayantstic rravoifl (direct disciple) and prtUyeka-huddha 
(Buddlia for himself). 

The first is the Stage of Joy (pramudita) in which one attains 
the holy nature for the first time and reaches the highest pleasure, 
having been removed from all errors of Life-View (darsoM-marga) 
and having fully realized the twofold iuiiycta (pudgafa and dhonna). 

The second is the Stage of Purity (vunata)^*^ in which one 
reaches the perfection of discipline (sHa) and becomes utterly uintless 
with regard to morality. 

The third is the Stage of Illumination (prabha-kori)^*'’ in which 
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one gets the perfection of forbearance (kionli) and becomes free 
from the errors of Life-Culture (bhavena-marga). having attained the 
deepest introspective insight. 

The fourth is the Stage of Flamit^ Insight in which one attains 
the perfection of bravery or effort (vtrya), thereby increasing the 
power of insight more and more. 

The fifth is the Stage of Utmost Invincibility (svdurjoya) in 
which one gets the perfection of meditative concentration OotnodhiJ, 
thereby completing, in the mental activity, the correspondence of the 
twofold truth (worldly truth and higher truth). 

l^e sixth U the Stage of Mental Presence (abhhnHkhiy^ in which 
one attains the perfection of wisdom or insight (projm) and ever 
retains equanimity as to purity and impurity. 

The seventh is the Stage of Far-Going (dHran-gatna) which 
is the position farthest removed from the selfish state of the ttvo 
Vehicles. Here one completes the perfection of expediency 
and begins to exercise the great mercy to all beings. 

The eighth is the Stage of Immovability (acala) in wliieh one 
completes the perfection of vow (firnnidhana) and, abiding in the 
View of No Characteristic (aiakiona), wanders freely according to 
any opportunity, 

The ninth is the Stage of Good Wisdom (sadhufn6ti) in which 
one attains the ten holy powers, having completed the perfection of 
power (balaj, and preaches everywhere discriminating between those 
who are to be stv^ and those who are not. 

The last is the Stage of Ideal Cloud (dharma-mtgho) in which 
one is able to preach the Ideal to all the world equally, just as the 
rainclouds pour down heavy rains during drought. This is practically 
the Stage of the Buddha who is represented by such a B<KihisaUva. 

These Ten Stages are given in the Wreath' text (Dasabhutni 
Sutra) and are special to the Mahayana. Although they are an enu¬ 
meration of the ascending Suges of Sodhisattva, they can be used 
for practical purposes by any aspirant who is studying or practising 
meditation in order to proceed to the holy stages in the future. 

Besides these there are other different enumerations in the 
Hinayana as well as in the Mahayana, but the above is representative 
of the Ten Bodhisaliva Stages. 
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IX. THE TENDAI SCHOOL* 
(THE LOTUS SCHOOL) 

(S&ddharma'Pundahka) 

(Phenomenology) 

[Mahayanistic] 


(1) Preliminary 

'Tendei' (Tien-t’a!) is the name of a mountain in T*alchou, South 
China. A great philosopher, Chi-i* (Chlh*kai, 531 *597) lived on 
the mountain and taught his disciples during the Ch’en and Sui dy¬ 
nasties. The «hool founded by him was generally called the T'ien-t’ai 
after the mountain but was properly named the Ta-hua'* (Japanese, 
Hokke) after the tide of the text Saddhama-pundvika* from which 
the doctrine of the school is derived—Ta-hua’ being a translation of 
this title. We often designate It the 'Lotus' text or school as the 
'Lotus of tko Good Lott/ is the full translation of the title. 

PKor to the escablishment of the school a study of the Lotu^ text 
was commenced as early as 300 A.D. and lectures were delivered 
everywhere. A ccmmeniary (m 4 vols.) was completed by Chu Fa- 
tsvng ° but research into the subject matter of the Lotu^ was started 
after Kumarajiva’s* translation of the text in 406 A.D. 

By noticing the many commentaries compiled In the fifth century 
by his pupils and successors, we can well understand and appreciate 
to what an extent and how seriously the study of the Lotus was 
undettaken. During this time eight complete commentaries were writ¬ 
ten and many special studies of particular aspects of the doctrine were 
made. 

Although the study was commenced In the North and the work 
on the Lotus, l.e., the translations and commentaries, was b^un in 
the North, the school of learair^ flourished particularly in the South, 


•XiS ' VR ' ‘ English irsnristion by K. 

Kero: Tht Svtdlui'm^PunOo^a, or iA« Lotus 0 / Ihs 7V4« Law, Ssered Books 
of the East, Vol. XXI, London, 1884 and by W. E. Soothill: The Lotus »/ the 
Wonderjul Law, London, 1980. 
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ft fact which eventually gave rise Co the foundatic4i oi the Tendal 
School. 

The Lotus text, we should bear in mind, was originally translated 
by Kumarftjivft into seven volumes of twen^-seven chapters. Fa- 
hden,^ in the quest of another chapter (28th)» started for India 
in 475 A.D, When he reached Khotan, he found the chapter on Deva* 
datta, a cousin and a traitor of the Buddha. He returned and requested 
Fa-i,‘ an Indian, to translate it. This translation was later added to 
the earlier text. Thus, there are twenty-eight chapters in the present 
Lotus. 


The doctrine of the ^irtwia text was another fascinating subject 
ol learning at that period. Tao-sheng,^ already conspicuous in the' 
study of the Lotus, was also a leader in the exposition of the ideal 
of Nirvana. On reading the old Nirvana text, whch was in six Chinese 
volumes, he set forth the theory that the icchaniiko (a class of men 
wlto were bereft of Buddha-nature and destined to be unable to evolve 
to the Buddha stage) could attain Buddhahood. Soon afterwards, a 
Sanskrit text of the Mohaporiturvana 5<4tra^^ was introduced and 
translated. The theory that the iseh^Hk^ could attain Buddhahood 
was found in the text. People marveled at his deep insight, and he 
himself was satisfied. He compiled a commentary on the Nirvana 
soon thereafter. His other theory of an abrupt attainment of Buddha¬ 
hood is equally famous. 


Although the study of the text continued in the South 

and in the North, the Nirvana School was founded in the South 
where moat of the able scholars lived. When the T’ien-t'ai School 
appeared, the southern branch of the NJrvatu School was absorbed 
into it. 

Nirvana is not a natural death according to both Hinayana and 
Mahayana. Even in Pali Buddhism, Nirvana is held to have hap¬ 
pened at the free'will of the Buddha, Mahayana goes one step further 
and asserts that the birth and death of his physical body were simply 
manifestations but his 'spiritual* body exists permanently. The term 
‘spiritual body* is 'dharma-kaya' in Sanskrit. The Buddha said, 
"Grieve you not, 0 Brethren, saying 'Our master has past!' What 
I have taught. {Dharma, ideal and Vinayo, disciplinary rules) will 
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be your ma3tet$ eiter my death. If you keep to my teaching's and 
practice them, is It not the same as If my ^^umo-body ^ remained 
here forever ?" ** The Dhonnokaya here means that his body remains 
as 'dharma' (scripture) after the death of his physical body. Accord- 
ii^ to the development of the idea of Dharma, the intensive meaning: 
of Dhcma-kaya vt^iU also be changed. The body is conceived as 
scripture, element, principle, cosmicaJ, spiritual and ideal. The Ma- 
hayana takes it to be a spiritual body or a cosmic body that remains 
forever. This is the fundamental idea of the Nirvana School. ^ 

The pansophistic idea developed out of the cosmical body of the 
Buddha does not admit the existence of the icehantiko who are des¬ 
tined never to attain Buddhahood. Further study disclosed the theory 
that all beings without exception have the Buddha-naiure. Even 
the attribute of the cosmical body which is bereft of attribute is des¬ 
cribed as permanence, bliss, self and purity,the first three being 
contrary to the fundamental ideas of Buddhism; i.e., impermanence, 
suffering, and selflessness (anitya, duhkha, anahnan). Nirvana for the 
school is liberation (from human desire, mcksa), perfect wisdom 
(prajna) and the Dharma-kaya (cosmical body). On the whole, the 
Nirvana School of the South held the doctrine of permanency of 
Nirvana while the Nirvana scholars of the North regarded the Nirva¬ 
na doctrine u subordinate to the Avatansaka (Wreath) doctrine. 
Although the Nirvana School was not very influential, its tenets of 
Dhonrui-kaya (cosmical body) and Bu4dkt>svabhiva (£uddha-na- 
ture) have had immense influenc e over all Mahayanistlc schools of 
China. 

In the end, this school lost its independence and was absorbed 
into the T'ien-t’ai School, just as the Ti-lun School** was united 
with the Avatansaka School,** as we have seen before. 

(Z) Historical 

The founder of the T'ien-t’ai School is Hui-wen (550-577) *• 
who seems to have been a great scholar and a leader of many hun¬ 
dreds of students. When he discovered a verse on the Middle Path 
in the Modhyamika Sastra *• and an annotation concerning the word 
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Insight' in the MahaprajnaparamUa Sutra,^ both by Nagarjuoa,** 
he at once awoke to the truth. 

The verse runs as follows: 

"What is produced by causes, 

That, I say, ts fdendcal with Void. 

It is also identical with mere name. 

It is again the purport of the Middle Path."’’ 

This would make the causal origination (proHiyo^sawntpada) a 
synonym of 'Void' (Sunyaia) and the temporary name of the Middle 
Patli. The triple truth of the T'ien-t'ai School originates here, 

Hui'Wen further found in the MaiiaprajnapoTainiia a sentence con¬ 
cerning the knowledge of the species of the path or teaching,^ the 
knowledge of all that exists,*^ and the knowledge of the species of 
all that exists.’^ By the knowledge of the species of the path, the 
knowledge of all that exists is obtained. By this, the knowledge of 
the species of all that exists is attained. By this last, the inertia of 
human desire is cut off. 

In annotating the above passage, Nagarjune says: "All the as¬ 
pects of knowledge now in question are obtained at the same time. 
But In order to promote the understajiding of the perfection of wis¬ 
dom (prajnQparamiia}, they are propounded distinctly one after an¬ 
other." Reading this annotation, Hui-wen at once understood the 
meaning, The knowledge of the species of the path is the knowledge 
of the path or teaching that illumines the world of distinction and mere 
name. Hie knowledge of all that exists is that of non-existence 
(sunyata) and reveals the world of non-distinction and equality, while 
the knowledge of the species of all that exists is tlie knowledge of 
the middle view that illumines the Middle Path which inclines neither 
to existence nor to non-existence and neither to distinction nor to 
non-distinction. Thus the threefold knowledge of this school is ob- 
tained. 

Therefore, objectively, we have the triple truth, and, subjectively, 
we have the triple knowledge. Of the triple truth the Void is at 
the same time the temporary,*^ the temporary is at the same time the 
middle,” which is at the same time the Void. 
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The triple identity is the fundamental theory of tliis school. 

The second patriarch, Hut-ssu** (514-577), received careful 
training from his teacher Hui-wen. When he became ill, he realized 
that illness originates from action which, In turn, originates from 
the mind and has no objective reality. If we trace it to its source 
in the mind, action cannot be seized and our body is like the shadow 
of cloud which has specific character but no reality. He thus acquired 
purity of Ws mind. In 554, he retired to Tasu Mountain" in Kuai^- 
chou,’^ where he tai^ht many hundred pupils. 

The third patriarch, Chih-i (Oiih-kai 551-597), came to him 
at this lime and received special instruction in the meditation of the 
Lotus. Later Chih-i, at the age of thirty-eight, went to T'ien-t'ai with 
his pupil Hui-pien" and some twenty otliers. Here he found an old 
scholar, Ting-kuang,” who had come there forty years ago. He 
welcomed Chih-i and gave instructions in all branches of Buddhist 
learning. 

Cbih-i Jived on the mountain for nine years and built the great 
monastery calJed Kuo-ch'ing.*® He was generally honored by the 
name 'Great Master of T'ien-t'ai.'" The Emperor Yang-ti of Sui, 
who was then the Governor General of Yangcbou, gave him the title 
of ‘Chih-che,'a Man of Great Wisdom. As regards the superi¬ 
ority of his personal character and the depth of his learning, he 
stands high above all the rest of the Buddhist scholars of China. 1q 
his power of organization of Buddhist doctrine and of trainii^f of 
Buddhist students, no one will ever mttsure up to him. The final 
completion of the T’ien-t’ai School is due to him, and, therefore, he 
is honored as the first patriarch of tbe school, thou^ he was actually 
the third patriarch in the line^e of learning of tbe Tien-t'ai doctrine. 

The second patriarch of the school was his able pupil Kuan-ting ** 
(561-632). The three great works of Chih-i are all compilations of 
Kuan-ting. 

The sixth patriarch, Tan-jan" (717-782), was a great scholar 
and the reviver of the school which was somewhat declining in later 
years. One of his pupils, Tao-sui,*® was the next patriarch and the 
teacher of Saicho, or Dengyo Daishi," founder of the school in Japan. 
Saicho, when twenty yeairs old, went to Nara and studied the Tien- 
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t'ai doctrine under some schoUrs, who came to Japan with the 
t'woya master Kanjin,^* and read the three great works of Chih*i. 
When he was half-way through in his second perusal of those works, 
he received an Imperial order to go to China for Buddhist study, He 
received the T'ien-t'ai doctrine and the ordination from 

Tao*5ui, the mystic doctrines (mantrgj from Shun-chiao** and the 
Zen meditation from Hslu-jan.*^ On his return after one year's so¬ 
journ in China, he founded the Tendai School and taught the 'Lotus^ 
doctrine, the Shingon*® mysticism, the Zen^® meditation and Vina- 
ya** practices. The educational headquarters on the Hiei Mountain 
was established by Saichd and became the greatest center of 
Buddhist learning in Japan. Once tliere were some 3,000 monasteries 
to house the students thronging there from all branches of Buddhism, 
exoteric and esoteric. At present there are three branches of the 
Tendai School; namely, Sammon,** Jimon*® and Shinsei,*^ the la 4 t 
being an Amita-pietism.®^ The monasteries belonging to the three 
branches number more than 4,000 at the present time. 


(3) Philosophical 

The critical classification of the Buddha's teaching by the Tendai 
School is 'Five Periods and Eight Doctrines/®® The first period was 
the Time of Wreath (Kegon) “ The doctrine taught in this period 
was what the Buddha had conceived in his Enlightenment, i.e., the 
elucidation of his Enlightenment itself. His disciples could not under¬ 
stand him at all and they stood as if they were 'deaf and dumb.' 

The second period was the Time of the 'Deer Park'®* where he 
preached the early Agamas^^ to suit the people of inferior capacity. 
His disciples were now able to follow his teaching and practiced 
accordingly in order to attain the fruition of arhat (saintly position). 
This period is also called the Time of Inducement,®® or a period 
in which, the people were attracted to the higher doctrine. 

The third period was the Time of Development.®^ It was the time 
when the Hinayanistic people were converted to the Mahayana doc¬ 
trine and for that purpose the Buddha preached what we call 
pulyQ (developed) texts. As the Buddha often rebuked the orhats 
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for their wrong or short-tighted views, this period is called the Time 
of Kebuke ” The Hioayanists, after the Buddha’s reasoning, became 
aware of their short-sightedness and learned to appreciate Mahayana. 

The fourth peri<^ was the Time of Wisdom (prajnc),^ when the 
Prajn^pcr<tmit<i was preached and all the ideas of distiitction and ac¬ 
quisition were mercilessly rejected. It is, therefore, called the Time 
of Selection.®® During this period, the doctrine of 'Void' was taught 
but the Void itself was again n^ated. In the end everything reverts to 
the ultimate Void. So the time of prajna was also called the Time 
of Exploring and Uniting of the Dkamas,^ denying all analysis 
and unifying them all io one. 

The fifth period was the Time of the Lertuf and Nirvana Sutras.^ 
Here the exploring or analyai:^ and the uniting of Che doctrines are 
taught The view that the three Vehicles (those of disciples, self- 
ehlightened ones and would-be Buddhas) can obtain saintly fruition 
was only a temporary teachi:^ (exploring), but the three finally 
were united into one Vehicle (uniting). Thus the fifth period is 
specially called the Time of Openi:^ and Meeting.® The object of 
the Buddha's advent on earth was to save all beings and that object 
can only be acconjplished by the L.olur. Therefore, the Lotus is the 
ultimate doctrine among all the Buddha's teachings and is the king 
of all the sviras. The Nirvana text was taught at the same time, but 
it is a r^me of all Chat he had expounded before. 

The division into five periods shows that the Buddha’s teaching 
is here arranged chronologically. But the Buddha, while teaching, 
would utilise all five at once when occasions required. Therefore, in 
order to know the nature of the Buddha’s teachings we must arrange 
them properly. This division into eight doctrines is proposed to meet 
this purpose. First the four doctrines as ter the method of fcachir^:®* 

1. Abrupt Dpetrinf,^ la it the Buddha preaches what he had 
conceived without using any expediency; this is the time of 
Ihe Wrtaih, 

2. Gradual Doctrine}^ In it the Buddha induces people gradual¬ 
ly into deeper thinking, using all sorts of measures; this is 
the time of the Deer Park, of Development and of Wisdom. 
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3. Mystic Dcclriftc,^ It is in r«aJity a mystical indeterminate 
doctrine. It is indeterminate and varied because many a listen¬ 
er is concealed from another by the Buddha's supernatural 
power ami each thinks that the Buddha in teaching him alone. 
Thus, aU hear separately and variously. Such indrterminacy 
exists from the time of the JVrtatk to the time of Wisdom. 

4. Indoisrmittate Dcctfint.^ It i$ a non-mystical indeterminate 
doctrine. AU listeners know that all are hearing together and 
yet they hear differently and understand variously. 

These four methodological doctrines are to cultivate the learners' 
capacity, and are, therefore, applied only prior to the preaching of the 
Lotus. Such methodology is useless in the Loti^ because the teach- 
ir^ of the Lotus is neither abrupt, nor gradual, nor mystical, nor 
indeterminate. That is, the time of the Wreath will include the abrupt, 
mystic, and indeterminate doctrines while the tinges of the Deer Park, 
Development and Wisdom include the gradual, mystic and indeter¬ 
minate. 

Next, the four doctrines as to the nature of the teaching itself;^ 

1. The Doctrine of Pitokas (Scripture),*® Agatnas (traditions 
or discourses) and all Hinayana doctrines, such as those 
found in the Vaihhasika literature. 

2. The Doctrine Cowmou to It ts common to tlie three 
Vehicles and is the elementary doctrine of Mahayana. While 
an inferior hodhUattva follows the same practices as the peo¬ 
ple of the three Vehicles, a superior bodhisattva will penetrate 
into the state of the following two steps or doctrines. 

3. DisiiHCt Doetrine.^^ It is purely Mahayana and is special to 
bodhisaittiis. The first and second doctrines teach the simple 
one-sided Void*® while this doctrine teaches the Middle 
Path/^ and, therefore, is distinct and separate. 

4. Round Doctrine. 'Round' means perfection, all-pervading, 
ail-fulfilling, all-permeating. The Distinct Doctrine teaclies 
an independent and separate Middle Path and is a simple- 
separate mean, while the Round Doctrine teaches the Mid¬ 
dle Path of perfect permeation and mutual identification. 
Therefore, it is not a separate, one-sided Middle Path, but 
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the Middle Path as noimwnon, periecUy harmonious, Iheo* 
reticaUy and practicably. Thus, 'round' means tliat one ele* 
merit contains aU elements, i.e., the principle of “One is ail 
and all is one." 

Now if we examine these five periods of teaching in relation to 
the four doctrines as to the nature of the teaching, we have the 
following result: 

1. The Time of the Wreath is not yet pure ‘round’ because it 
includes the Distinct Etoctrinc. 

2. The Time of the Deer Park is only one-sided as it teaches 
only Hinayanistic views. 

3. The Time of Development teaches all four doctrines U^elher 
and therefore is still relative. 

• 4. The Time of Wisdom mainly teaches the Round Doctrine 
and yet Is linked with the Common and Distinct Doctrines. 
Therefore, it is not quite perfect or complete. 

5. The Time of tloe Lohts alone is purely 'round' and super¬ 
latively excellent, wherein the purpose of the Buddha's ad¬ 
vent on earth is fully and completely cxprcsse<l. 

The supplementary Kirvana sunimariaes what the Buddha bad 
preached during his whole life, i.e., the tliree V^icles and the four 
doctrines were dismissed by converting the three Vehicles to the One 
Vehicle and combining the four doctrines with the one ultimate 
Round Doctrine, Thus, all teachings of the Buddha are absorbed 
finally into the Lotus which is considered by Tendai to be the Su¬ 
preme Doctrine of all Buddlusm. 

The school admits the existence of only One Vehicle (Ekayana) 
to convey all beir^ across the ocean of life, though it also admits 
the temporary existence of the three Vehicles (Triyana), i.e,, sravaka 
(hearers, disciples),^^ pratyeka-buddka (self-enlightened, enlightened 
for himself),*” and bodhisattva (would-be Buddha).^ 

For expediency, these three Vehicles are taught, but ultimately 
they are all brought back to the one true Buddha-yatui.'^ 

la Nagarjuna's commentary on the Mahopraja^paramita there 
is an annotation of the fundamental principles: All conditioned things 
are impermanent (sarva’SansbQra-on\iyii\n) ^ all elenients are self- 
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less** (sarve>dharmi>anatman)j and Nirvana is quiescence (nir- 
vona-SQntam),^in which it is said that these ‘three law-seals' (signs 
of Buddhism) ** can be extended to four by adding another, all is 
suffering (sona-duhkkont), or can be abridged to one ‘true state' 
seal. The 'true slate' may be translated as 'noumcnon.’ This 
school interprets the 'true state' as 'no state' or 'iio truth/ but it 
does not mean that it is false: ‘no truth' or 'no state' here means 
that it is not a truth or a state established by argument or conceived 
by thought but that it transcends all speech and thought. Again, 
Tendai interprets it as 'one truth’ (eka^salyo),^^ but ‘one’ here is 
not a numerical ‘one'; it means 'absolute.' The principle of the Ten¬ 
dai doctrine centers on this true state of all elements. 

The true state or noumenon can only )>e realized thi'Oug^i phe¬ 
nomena. In the second chapter of the Lotus it is said: "What the 
Buddha has accomplished is the dhanna foremost, rare and incon¬ 
ceivable. Only the Buddhas can realize the true state of all dherTutu; 
that is Co say, all dAomtar are thus-formed,*^ thus-tiatured,** thus- 
substantiated/* thus-caused** thus-forced,** thus-activated,** thus- 
circumstanced,** thus-effected,** thus-remunerated *“ and thus-begin- 
ning-ending-completing." ** 

Through these manifestations of Thusness or phenomena we 
can see the true state. Nay, these manifestations art the true state. 
There is no noumcnon besides phenomenon; phenomenon itself is 
noumenon. 

One should not think, as is ordinarily done, that there exists 
an abiding motionless substance at the center, around which its 
qualities exist, moving and changing. If you suppose noumenon to 
be such an abiding substance, you will be misled altogether. 
Even the Mahayanistic people who maintain the doctrine of two 
trutlis—the worldly or popular truth and the higher truth—are often 
mistaken by a dichotomic idea of argument. The Tendai School, 
therefore, sets forth the threefold truth: i.e., the truth of void,*’ the 
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truth oi temporariness*® and the truth of mean,^ All things have 
no reality and» therefore, are void. But they have temporary exist¬ 
ence. They are at the same time mean or middle, that is, true state, 
Thusness.i” 

According to the school the three truths are three in one, one 
in three. The principle Is one but the meiliod of explanation is three¬ 
fold. Each one of the three has the value of all. Therefore, when 
our argument is based on the void, we deny the existence of both 
the temporary and the middle, since we consider the void as trans¬ 
cending all- Thus, the three will all be void. The same will be the 
case when we argue by means of the temporary truth or the middle 
truth. Therefore, when one is void, all will be void; when one Is 
temporary, all will be temporary; when one is middle, all will be 
middle.’®^ They are otherwise called the identical void, identical 
temporary and identical middle,*®* It is also said to be the perfectly 
harmoruous triple truth *®* or the absolute triple truth,*®^ 

We sliould not consider the three truths as separate because the 
three perpetrate one another and are found perfectly harmonized and 
united together. A thing is void but is also temporarily existent. 
It is temporary because it is void, and the fact that everything is 
void and at the same time temporary is the middle truth. 

Non-existence and temporary existence may be regarded as con¬ 
trasts, The middle does not mean that it is between tlie two. It is 
over and above the two; nay, it is identical witli the two, because 
the true state means that the middle is the very state of being void 
and temporary. The three truths are found ever urpited and harmo¬ 
nious. In fact, they are mutually inclusive. The Middle Path (fna- 
4hyoma prelipad),*^^ the True State and Thusness 

are here synonymous and identical in every way. Here 
one must bear in mind that though the word 'void' is used, it does 
not mean 'nothingness’ but 'dev'oid of aiiy thinking or feeling’ or 
'free from attachment.’ *^* Even the idea of void Is negated; it is 
altt^ether a negation. Then any existence ot^ht to be temporary 


** These aames are derived from the verse of the Madlty^niko <012 which 
we quoted above. See Section 2. HirtoneaJ. 
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bec4use al! dUanms are 'estalj!ished’ in mind or exist by causal cont' 
binations. They exist only in name, not in reality; that is, they 
have 'nominal existence.'*^ Any permanent existence should be 
negated, hut temporary existence should l)e admitted. Tliat all things 
are void aiul temporary is the mitldle truth, i.e., the absolute.”'* 

The tilifmate truth taught in the Tendai School is Thusneas 
(Tafhata), not thisiiess (iattvo). Thusness means the true state of 
things in ilieinsclvcs, the phenomenal world l>cing the state of tltii^fs 
manifested before us. The true state of things cannot be seen dU 
rcctly or innnediately. We must see it in the phenomena winch are 
ever clianging and becoming. Thus the true state is dynamic. The 
I^henomcna themselves arc ideniical with t)ie true state of things. 
Tlte true state of things is Thusnets, i.e., things as they are mani¬ 
fested. jnst as inoviitg svaves are not different from the still water. 
Wc generally contrast tlie still water with the movin^r waves, bat 
moving or staying they are only the manifesution of one and the 
same water. What ij being manifested or shown outwardly is nothing 
but the thing itself. There is no difference between the two. 

This is the theory of the true state of all dhan)ics: that is. all 
eletnents manifested are the elements in their own state (sarv^ 

Or. to use anotlier expression, the 'worldly 
stale (phenomenal) is pcmianeni’ (hkalak'MnA-nityato) 

According to the Tendai doctrine any dhorma expresses itself 
in all three truths. All existences are thus mutually permeating in 
all three truths. 

The whole universe is said to have the constituency of 'three 
thousands/ l>ut the tiieory is quite different from other pluralistic 
systems. It is not an enumeration of all dhannas; nor is it the world 
system of three Chiliocosms. What is it then } We must explain 
these 'three thousands.’ Tlie expression 'three thousands' does not 
indicate a nutnerical or substantial immensity, but is intended to 
show the inter-permeation of all dharmtts and the ultimate unity of 
the whole universe. 

.As the basis of 'three tliousands' the school sets forth a world- 
system of ten realms.”* That is to say, the world of living beings 
is divided into ten realms, of which the higher four are saintly 
and the lower six afe ordinary:”* 
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Ten Rfolms ef Beings 



1. Tbc realm of Buddhas.*” A Buddha is not inside the circle 
of ten, but as he advents among men to preach his doctrine he is 
now partially included in it. 

2. A bcdhisaftvuM^ a vrould-be-Buddha. 

3. Pra/yefeobuddha:"^ a Buddha for himself, not teaching 
others. 

4. ^wflfra:*** a direct disciple of the Buddha. 

The ^ve four axe classed as the saintly stages. 

5- fieawniy Seitt^: ** superhuman as they are, they cannot 
get perfectly enlightened without the teaching of the Buddha, 



6. Atura:^^^ fighting spirits. Though partially lieavenly, they 
are placed in the lower half of the realm. 

7. Men :*** neutral in nature. 

8. Preta:^^ departed beings, otherwise called 'hungry spirits.* 

9. Beasts:'** Innocent in nature, including the whole animal 
kingdom. 

10. l^praved men:'*" 'helliah beings’ who are in the lowest 

augc. 

These ten realms are mutually Immanent and mutually inclusive, 
each one having in it the remaining nine realms. For example, the 
realm of men will include the other nine from Buddha to Hell, and 
so will any of the ten realms. Even the realm of Buddhas includes 
tite nature of the hell and all the rest, because a Buddha, though 
not hellish himself, intends to save the depraved or hellish bdings, 
and therefore also has hell in his mind. In this sense, the realm of 
the Buddhas, too, includes* the other nine realms. 

This immanence of each of the ten worlds in all of them accounts 
for 100 w'orlds. Further, each of these realms has ten different fea* 
lures as we have seen above, i.e., form, nature, substance, force, 
action, cause, circumstance, effect, remuneration and the ultimate 
state. These are the ten features of Thusness.'*'^ By discovering these 
ten features in the 100 worlds, this school arrives at the doctrine of 
1,000 realms. 

Moreover, each realm consists of three divisions: the species 
of living beings, the species of space^reglon or vessel to live in and 
the species of five aggregates (skandhas) taken separately from 
living beings—form (=matter), perception, con^ption (idea), voli¬ 
tion (will) and consciousness.'*' Thus there are three thousand 
realms, constituting the whole of manifested reality. 

In Buddhism, 'three thousands' usually refers to the great Chilio- 
cosm consisting of 1,000 small. 1,000 middle, and 1,000 Urge 
worlds,'^ With the Tendai School, however, it is not such a world- 
system, but is the universe of all beings and things, i.e., the whole 
world of dynamic becoming. 
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U is not Buddhistic to seek tlie original principle or to consider 
the absolute as separate or independent. Here the Tendai School 
at once comes back to the ideation theory Init expresses it some' 
what differently. It is set forth that a conscious-instant or a moment 
of thought has 3.000 worlds immanent in This is a theory 
special to this school and is called 'three thousand originally im' 
manent,'*®* or ‘three thousand immanent In principle,'**' or 'three 
thousand immanent in nature'*** or sonietimes ‘three thousand per¬ 
fectly iuniianent.'*** The immanency, eitlier original, theoretical, 
natural or perfect, conveys one and the same idea: namely, that the 
one moment of thought is itself 3,000 worlds. Some consider this 
to be the nearest approach to the idea of the Absolute, but if you 
consider the Absolute to be the source of all creation it is not exactly 
the Absolute. Or, it may be considered to be a form of ideation 
theory, but if one thinks that ideation manifests the outer svorld by 
the process of dichotomy it is quite different, for it does not mean 
that one instant of thought produces the 3,000 worlds, because a 
production is the beginning of a lengthwise motion, i.e., timely pro¬ 
duction. Nor does it mean that the 3,000 worlds are included in 
one instant of thought because an inclusion is a crosswise existence, 
i.e., spacely coexistence. 

Although liere the 3,000-world doctrine is expounded on the 
basis of ideation, it is not mere ideation, for all the dkartnas of tiie 
universe are immanent in one thought-instant but are not reduced 
to thouglit or ideation. 

That the world is immanent in one moment of thought is the 
philosophy of immanence, phenomena being identical with conscious 
action. It nay be called ‘phenomenology,’ each phenomenon, matter 
or mind, expressing its own principle or nature. 

The principle each phenomenon expresses is the triple truth of 
harmony'** (as void, as temporary and as mean), i.a, noumenou 
originally immaneut, perfectly immanent, immanency in principle 
and immanency in nature. This means simply that a thing or being 
itself is the true state. Hence the phrase: "Everything, even the 
color or fragrance, is identical with the Middle Path, the Truth."*** 
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The Threefold Body (Trikaya) of the Buddha is mentioned as 
the Buddhahood; its represenutlve theory is held by the Tendai 
School. Every Buddha of Perfect Enlightenment is supposed to 
possess three bodies. Although the original names of Dhanfui-kityii. 
Savibhoga-kaya, and Nirmona-kaya mean literally 'Principle-body 
^Enjoyment-body’*” and Transformation-body/*” the temt ‘body’ 
in the ordinary sense'is rather misleading Iwcausc it conveys the 
idea of a bodily existence. The Principle-lwdy or Truth-body is the 
Ideal or the Principle or Truth itself without any personal existence 
It is identical with the Middle Path Truth. The Enjoyment- or Re¬ 
ward-body IS the person embodied witli real insight, i.e„ the body 
attained as the value of a long causal action. It is twofold* (a) 
The body for self-enjoymcnt, i.e., the person when he is enjoying 
his own enlightenment. <b). The bodv manifested for the enjoy- 
ment of others, i.e., bcdhisaltvof above the primary stage of saintly 
perfection. The Transformation-body is a body variously appearirtg 
to save people. It is also twofold: (a). The body exclusively for 
bQdhisaltvas of the primary stage that is a superior body of Trans¬ 
formation. (b). The body for those who are prior to the primary 
stage. ’ 

Every Buddha has these three aspects. While a Buddha repre¬ 
sents the Principle or Truth which he himself has realised, be is, 
on the one hand, the realiaer of the ideal or the enjoycr of his En- 
lighiamient and, on the other hand, is the giver of the ideal or the 
deliverer of all who are suffering or perplexed. Thus the Buddha is 
viewed as the ideal (Enlightenment) itself, the enjoyer of it (the 
Enlightened), the giver of it to others (the Enlightener). The En- 
joynient-body is obtained by the Buddha as a reward for long effort 
while tlie Transformation-body is freely assumed by him in order 
to meet the needs of others and the world. 

The Three Bodies of the Buddha are further divided into four, 
five, six or ten, but the above stated Threefold Body of the Tendai 
School may be regarded as the fundamental theory of Buddha- 
hoocl. 
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X. THE SHINGON SCHOOL 
(THE TRUE WORD SCHOOL)* 

(Mantr&) 

(Mystici^) 

fMahayanistic] 

(1) Preliminary 

Shingon or 'true word' is a translation of the Sanskrit ‘aiantra 
which means a mystic doctrine’ that cannot be exposed in ordinary 
words. The doctrine which has been expressed in the Buddha’s 
words should be distinguished from the ideal which was conceived 
in the Buddha's mind but not expressed in words. The Shingon 
School aims at the Buddha's own ideal not expressed In any way. 

J fAn organization of Buddhists something like a Mantrayana seems 
to have existed at NaJanda at the time of I-chiog* in the 7th century, 
for he mentions the existence of a bulk of Mantra literature there 
and he himself is said to have been trained in the esoteric doctrine 
though he could not master it satisfactorily. The. center of learning 
of mysticism, however, seems to have moved to the Vikramasilas 
University farther down the Ganges, for Tibetan Buddhism had 
special connections with the University. ► 

It is a well known fact that in India as early as the Vedtc period 
there existed the Atharva practice of sorcery, which had four kinds 
of the Homa cult (burnt sacrifice) in an exact coinddeoce with 
those of the Buddhist practice. Such a cult might have been the 
practice of Indian aborigines Or at any rate of earlier immigrants. 
Through a prolonged practice it eventually amalgamated into what 
we call 'Tantrism,' which is often erroneously confused with the 
Buddhist Diamond Vehicle Vajrayana.*_)If it I* in any way connected 
With obnoxious practices, it cannot be called Diamond Vehide, for 
that is a name given to a higher mystic doctrine, transcending all 
Hinayajia and Mahayana doctrines. Such Diamond Vehicle is only 
represented by Kobo Daishi * to whom the completion of the Mantra 
doctrine is due. 


>Cb»-yen KIT * IKI? ' KQkai, 774-S35 




The critical classification of the Buddha’s Icachiog proposed by 
Kobo Daishi is in reality the Ten St^s of spiritual development: * 
(1) Various paths of blind life driven by the instinctive impulse 
(the stage of common people). (2) The Vehicle of human beings 
striving to have a moral life (the stage of Confucianism). (3) The 
Vehicle of heavenly beings striving to have a supernatural power 
(the stage of Taoism and Biahmanism). These three are the worldly 
Vehicles. (4) The Vehicle of the direct pupils of the Buddha (Sra- 
vaka)^ striving for a higher spiritual life as in Hinayana schools, 
Kusha,^ and JojitsuS (stage of direct disciples), (S) The Vehicle 
of the self-enJighiened ones (Pratyika^buddhaj * enjoying self-en¬ 
lightenment yet falling into egoism. (6-7) The doctrine of Three Ve¬ 
hicles, bolding the three Vehicles as real (the stages of the Sanron “ 
and Hosso” Schools). (8-9) The doctrine of One Vehicle holding 
the one Vehicle as real (the stages of the Kegon and Tendai« 
Schools). (10) The Diamond Vehicle as held by the Shingon School. 
These stages, coming one above the other, show the timely progress 
of the human mind, while those which stand co-ordinated at one 
time show the state of the progressive world. 

Of these ten, the first is not to be classed as a Vehicle, but since 

group of bemgs is on the way to a Vehicle it is included in the 
daMification of Vehicles. According to the Shingon idea the Diamond 
Vehicle stands above all others; it is the supreme Vehicle of mysti¬ 
cism, ' 

One must not forget that there exist two forms of the mystic doc- 
tnne; namely, the Taimitsu « and T6mitsu.« The former is the mys- 
ticism handed down by the Tendai School and the latter transmitted 
in the T5ji Monastery of the Shingon School. They are not altogether 
different, but in practice the Tomitsu is a special school for it seems 
to be much more thorough-going than the Taimitsu, while in theory 
neither side seems to concede In any way. For example, they agree 
in their treatment of the Buddhas, Salcyamuni and Mahavairocana, 
and further in the application of it to the Shinto, 'the Way of Gods,’ 
of Japan. Those who would study the relation of Buddhism with 


‘ l^ot to be confused wUh the Ten Stages ('dasa-bhumi *f ) 

of Mahayene. jjj 
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Shinto should clear up this points for> the Shinto names of Ryobu 
('Double Aspect') and Ichijitsu ('One True’) originate from 
the difference of ideas In these two mystic schools, 

(2) Historical 

What we generally call the ’Miscellaneous Mystic’ was trans¬ 
lated early in the 4ih century A,D. Srimitra of Pai (Kucha, a slate 
inhabited by a white race) traitslated some texts into Gtinese. These 
were charms, cures and other sorts of sorcery, often containing some 
Mantra prayers and praises of gods or saints of higher grades, but 
generally speaking they could not be regarded as expressing a high 
aspiration. 

. What we can designate as ‘Pure Mystics’ begins with the three 
able Indian teachers who arrived in China during the August T’ang 
period (71d“765). The first arrival was Subhakarasinha (637- 
735) who had been king of Orissa. He joined the priesthood and went 
to the Kalanda University over which Dhamiagupta presided. Well 
versed in Buddhist concentration (yoga), mystical verses (dharaM) 
and fingers iiiter*twinii^ (iHudrc), he started for Kasniir and Tibet, 
and at l^t came to Ch'angan in 716, where he was well received by the 

Emperor Hsuan-tsuug (665-762). 

( Wu-hing“ a learned Chinese, who traveled in India, met 
I-ching“ at hTalanda and collected all sorts of Sanskrit texts. He 
died on his way home, but his collection reached Hua-yen Monastery 
in Ch’angan. On hearing this Subhakarasinha tcgetlier with I-ching 
selected some of tlie important texts and in 725 translated the ‘Great 
Sun' text (Maiiavairocona)^* and others- He wanted to return to 
India, but was net allowed to depart and died in 735 ') 

{ The second arrival was Vajrabodhi^ (663-723) who, coming 
from South India, became a novice at Nalanda. At tl.e age of fifteen, 
he went to West India and studied logic for four years under Dhar- 
makirti, but came again to Nalanda where he recrived full ordination 
at twenty. For six years he devoted himself to the study of the 
Fiftaya (Discipline) text and the Middle (Madhyamika) Doctrine 
under Santabodhi; for three years he studied the Yogacara by Asan- 
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ga, the yijMfitifftalra by Vasubandhu and the Mo<fkyanta‘f’ibhnnga by 
Sthiriinati under Jlrubhadra, at Kapilavastu, Norrh India; and for 
seven years he studied the Vajra-sekhara (Diamond Head) and other 
mystical texts under Nagabcdhi, in South India. At last, he sailed 
to the southern sea and reached Loyajig, China, in 720, He translated 
several imi>ortant mystical texts, such as the ycjra-sikhara,^ In 
741, while in Changan, he obtained penntssion to return to India, 
but on his way died in Loyai^. 

Amoghavajfa*^ (705-774), an able pupil of Vajrabodhi, was from 
North India. He l^ccaiue a novice at the age of fifteen and arrived in 
Kuaiigtung together with his teacher whom lie followed as far as 
Loyang. and received ordination at twenty. In twelve years he master¬ 
ed all the mystical doctrines and practices. When his teacher died he 
went to Ceylon together with his fellow pupils, thirty-seven in all, and 
visited a teacher, Samantabliadra,** from whom he learned the doC- 
trines of the yajra-sekharo’yoga and Maho-xvirccai}<>garbhakojQ. 
With his rich collections he returned to Ch'ai^an in 746, 

Amt^havajra was an instructor of Hsuan-tsung, S«-tsung** and 
Tai-tsung,*® the three successive Emperors. He translated IIO differ¬ 
ent texts, in 143 Chinese volumes (chttans). Among them was 
the most important text Ritasanffraha or Tallva-fAngrafia (i.e., 
Vajra-scktujra)^^ Diamond Head' which, it is interesting to note, was 
irwridenlally discovered at the same time by Professor Tued of Italy 
and Professor One of Japan. The former found in Tibet tlie Sanskrit 
text and the latter discovered in Japan the pictorial annotation of 
the text, which was brought back from China by Enchin (Chisho 
Daishi) ** in 853- 'Hie happy coincidence of discovery of the two di^ 
tingutshed professors will contribute mucli to the history of the mys¬ 
tical school of India, Tibet, China and Japan. 

Ichigyo (I-hsing “ 683-727), a pupil of SubhaJcarasInha, who was 
well versed in the Sanron, the Zen, the Tendai, and the calendar, 
assisted Subbarakaraslnba in his translation of the ‘Great Sun’ text. 
On hearing the lecture from his teacher, Ichigyo compiled a com¬ 
mentary on the 'Sun' text called Tojik Su}* Since he was a 

savant of the Tendai doctrine, his commentary is said to contain 
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some of the Tendat tenets. The commentary, as it was left in an 
tinrevised maouscript, was afterward revised by C)iih*yen,** a‘pupil 
of Subhakarasinha, and Wan-ku,” a pupil of Vajrabodhi, and was 
called by a new name Ta-jih Ching The Tomilsu follows 

Uie former revision while the Talinitsu adopts the -iatter. Ichigyo 
studied under the two Indian teachers, Subhakara and Vajrabodhi, 
and received the cults of both the Realm of ‘Matrix Repository,' 
(Vojra-dkalu )and the Realm of Diamond Elements (Garbka- 
kosa** or Ci^ho'kuksi), but he is said to have held the latter as the 
more important of the iwo.^'^ To show the line of transmission we 
will give here a table of succession: 

y 1. Subhakarasinha,^^ 637-735 


I-hsing (Ichigy6),« 683-727 



(Taimitsu) T&nitsu 

2. Subhakarasinha, 637-735 


Min (Grin) « 


Shqn-hsiao (Jungy6) ** 
SaichS,^® Taimitsu, J'in 


irst transmission 


3. Subhakarasinha, 637-735 

I 

Hsuan-ch’ao 

Hui-kuo*’ (Keikwa , 746-805 
Kukai,^® Tomitsu, hiatrix Reposi 

4. Aroc^havajra,*" 705-/74 
Hui-kuo (Keikwa) » 746-805 


itojy transmission. 


-as ‘teas. 

* For explanation of the two Realms, see below. 
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Kukai, Tomitsu, Diamond Element transmission, 

1. Amoghavajra, 705-774 6. Amoghavajra, 705-774 

I-ts’ao (Gis6)*i Gishin” HtiMse (Esoloi) « 

Genshd '** 


Ennin” , , Taimiuu, Second transmission. 

During the Hiii-ch'angiieriod (845) in China w)ien there was 
destruction of Buddhism. Ennin (Jikaku Daishi) of the Tendai 
School was in China. He encountered troubles in this period but 
because of the disorder was able to collect valuable materials of 
mystic Buddhism, 

Fortunately the mystical doctrine and practices were broi^ht 
home by the four Daishis (Great Masters) and others, and wer/ 
once and for all organised and systematized by the able hand of Ko¬ 
bo Daishi (Kukai). The Kdyasan,^^ the center of learning of 
mystic doctrine, is said to have had 990 monasteries during its 
flourishing period, 

(Cdbd Daishi, the founder of (he Shingon Scliool in Japan, was 
the first and foremost artist in sculpture and in calligraphy. His 
literary style was admired In China as well as in Japan. He founded a 
private school of arts as an educational center of common people in 
Kyoto. Although it was dropped soon after his demise, his influ¬ 
ence in primary education remained forever jn Japan. It is but rea¬ 
sonable that the verse Iroha (alphabet) attributed to him was popu¬ 
larized and perpetuated in Japan, 

At present the Shir^On School has two branches, old and new; 
the monasteries under it number 10,000 in all. 

(3) Philosophical 

The Shingon School claims to be the only esoteric doctrine where¬ 
as all other schools are considered exoteric. The distinction of the 
two doctrines is found in the treatment of the spiritual body (Dhor- 
makaya) of the Buddha. The spiritual body is the body of principle 
and therefore is colorless, formless and speechless, according (o the 
exoteric doctrine; whereas according to the esoteric doctrine of the 
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myslk school the prcachli^ Buddha himself is of spiritual body and 
is >viih form, color and speech. His speech is found in the Great 5«» 
text and the Diamond Head (Vajra-sekhara). Again, the exoteric 
schools recc^iec that the state of cause of Buddhahood is explicable 
io parts, but the slate of effect of it can in no way be explained. This 
sute of the inexplicable Buddhahood has been explained in the above 
mystic texts. As to the time occupied before the attainment of Buddha¬ 
hood the exoteric schools hold it to be three long periods (kalfnis), 
while the esoteric sdiool regards it as merely one thought-moment or 
at any rale the one life, and asserts that this body of ours be¬ 
comes Buddha. In the one school the Tripitaka literature is depended 
upon, but in the other sdiools the rituals (kolpa or vidhi) ^ are re¬ 
garded as authon'Cative. 

A mystic hymn (mantra) i$ the source of obtaining ilie enfolding 
power of Buddha. If we speak of the preaching of tlic spiritual body 
and the explicability of the state of effect, we can speak so because we 
presume that all speeches are the real speeches issuli^ from the 
Buddha's own will, or we should say, a voiceless speech for his own 
enjoyment of the taste of Dkarma. 

According to tlie exoteric sdiools the Buddha's preachii^s arc 
all for others' enjoyment, and the spiritual body itself is unknowable 
and the state of Buddhahood is alii^her inexplicable. Thus no 
preaching of tlie spiritual body will be recognized. The Shingoo 
School, on the other hand, asserts tliat the Buddha had no ‘secret 
fist,' which he demonstrated by his own hand, and was preaching the 
truth perpetually, but the listeners had no ear to hear and no mind to 
understand. 

The three mysteries" of the body, speech and thought of the 
Buddha will remain mysteries foiever if there is no means of com¬ 
munion, Such a means of communion should come from the mystic 
power (adhisthana, enfolding power) of the Buddha but not from the 
limited effort of an aspirant. The means itself is nothing but the mani¬ 
festation of the mystic power, which can be expressed through the 
three activities of men, i e., our body, speech and thought. Accord¬ 
ing to the ritualistic prescription (vidhi or kalpa),^ the means of 
communion has three aspects; ‘finger-intertwinin^ ” (mudra) and 
other attitudes of one's body, ‘mystical verse'" (dharani) and other 
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words of prayer, and yoga concentration,®® corresponditif to our 
three activities. So through the prescribed ritual we can realize the 
perfect communion between the Buddha and the aspirant, thus at¬ 
taining the result of the 'Buddha-ln-me, I-in-Buddha’hence, the 
theory of the Buddhahood attainable In this corporeal life. 

The Mahavairocana, as the Great Sun Buddha is called in San¬ 
skrit, is apparently different front the Buddha Sakyamunl, but if 
mystically considered, the latter himself will be the former, and 
the Bodhisattva Samantabhadra who is attending Sakyamunl will be 
Vajrapani under the mystical Buddha. Even the mystical Buddha is 
of two aspects, generally represented as two separate Buddhas. 

In Buddhism, a Buddha, however remote in age or however great 
in origin, will be Individual, for the perfection of knowledge and 
wisdom is the perfection of personality and that is a Buddha. A pefr 
sonai perfection embellished by the three mysteries is the spiritual 
body of knowledge and wisdom.®’ The Static nature of the Buddha is 
potentially perfected like the great luminary (Diamond Element), and 
is the Mahavairocana (Great Sun) of the Diamond Element. To us 
it is not yet clear that the all-illumining dynamic force, like warmth 
or mercy, is to enfold all beings which arc in the realm of natural 
principle (Matrix Repository). Therefore, the spiritual body of prin¬ 
ciple ®® is depicted as if the world of nature, i.c,, universe itself, should 
become illumined and assume a splendor of perfect wisdom. This 
Buddha is possessed of the perfect harmony of the sixfold greatness; 
i.e., earth, water, fire, air, space and consciousness *® and is the 
Buddha Mahavairocana of the Matrix Repository. These curious 
names of the worlds of ‘Diamond Element’ and 'Matrix Repository' 
indicate the indestructible character of personal wisdom, otherwise 
called the realm of effect and the natural source of beings (some¬ 
times called the realm of cause). 

These two aspects of the Buddha are strictly distinguished. I 
used the word ‘static' or ‘dynamic’ with regard to the person of 
the Buddha on the basis of the manifestation of his enfoldlog power. 
Seen from the attainment of his perfect wisdom, the Buddha of the 
realm of nature is static and therefore has the sign (mudra) of ‘medi- 
taoon,' while the Buddha of the realm of wisdom is dynamic owii^ to 
the vivid realization of his ideals and has the sign of 'wisdom-Est.' 
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Suppose an individual develops himself and attains enlightenment 
and advances so far as to conform to the universal principle; he 
will then be the Buddha Mahavairocana of the individual realm 
(Dialed Element). In sculpture he is represented with the left 
hand grasping the index finger of the right hand, the sign of 'wisdom- 
fist.* 

On the other hand, when the universe itself becomes illumined 
and assunes a splendor of wisdom, he then will be the Buddha 
Mahavairocana of the natural realm (Matrix Repository). In sculp¬ 
ture he is represented as having the sign of meditation on the uni¬ 
verse, witli the right hand on the left, the thumbs touching each 
other. 

Thus there are two Buddhas with one and the same name, differ¬ 
ent in manifestation but identical in quality, "They are two and yet 
not two,*'’® When the six great elements (earth, water, fire, air, space 
and consciousness) are coordinated crosswise (according to space) we 
get the universe, i.e., the universal body of the Buddha of the Matrix 
Realm. When the six elements are arranged lengthwise or vertically 
(according to time), we get the individual of five aggregates, i,e., 
the personal body of the Buddlia of the Diamond Realm. Mystically 
speaking, the two persons of ultimate perfection would be of one 
and the same width and height. 

To illustrate the sphere of activity of the two Buddhas a diagram- 
like drclc (Mawtola) was invented for each, having the whole show 
of saintly beings with the Buddha at the center. 

The Realm of Diamond Element 


Each of the four quarters has 
a Buddha, and each of the four 
corners has a Bodhisattva, thus 
making up the party of nine vtritli 
the central one. Saintly beings 
represented are 1,461 in all. 
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The Realm of Matrix Repository 


This has ihc central party of 
nine represent the Diamorfid 
Realm. Pifures represented here 
amount to 4X4. 


y The circle is of four kinds:” 

1. The Great Circle (MahO'mandala)^^ is the circle of the 
Buddha and his companions represented by pictures or painted fig> 
ures, i.e., a plane representation. 

2. The Symbol Circle (Safnaya-fnanddi) is the circle of the 
same assembly represented by symbols or an article possessed by each. 
Samaya in Sanskrit means the 'original vow* but here it is represented 
by an article borne by each. 

3. The Law Cirele (Dharma-mondch) is the circle of letters 
(bijc-^ksora) representing all the saintly beings. 

4. The Arlcraft Circle (Kanm-mandda) ” is the circle of 
sculptured figures. 

In Japan we have no circle of sculptural representation. The 
multitude of Buddhistic images of Java is said to be of this kind. 
Kottm in Sanskrit means 'action' or ‘work’; here it especially means 
the artistic work of solid representation. 

The fourfold circle indicates the efficadons power of the three 
mysierieg. The figures, painted or sculptured, show the mystery of 
the body of the Buddha; the letters show the mystery of speech of 
the Buddha: and the symbol indicates the 'original vow/ the thought 
of the Buddha. 

The Shingon School has the ritual of anointment (ahkiseka) as 
well as the ordination ceremony. The area of anointment must be 
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decked with tht Circles of the two realms; all ritual rcquiremeoW 
must be fuJfillecl Sometimes the Circles are spread out and thereby 
the ritual area is fomietl So the area is called Cirde.' Only the 
acIcKjnatc performance of the ritual can make the evoking of any en¬ 
folding i»wer of Buddha effective, 

Aaording tO tradition, Subhakarasinha and his pupil, I'hsing, 
transmitted the Matrix doctrine, while Vajrabodhi and his pupil, 
Amogliavajra, taught the Diamond doctrine. Thus we must pre¬ 
sume that there were two traditions of transmission, both being only 
partial or one-sided. 

However, tlie recent discovery of the Tattva^ngraha in Tibet 
by Professor Tucd and the Vsjra-sckhara (Ritfi-^augra^ta) in Japan 
by Professor Ono make the old traditions entirely untenable, because 
the yajra’Sekhara represented in the Five A^emi;iies was kept 
in secret in the Mii Monastery in Omi and Shorenin in Kyoto. The 
‘Five Assemblies’ are Buddha. Padma, Raffia, Vajra, and Karma. 
These being originally the divisions of the Diamond Realm, it is 
clear that we had from the beginning tlie text of the ‘Diamond’ doc¬ 
trine broi^lrt by Sitbliakarasinlia. They were actually the trans¬ 
mission by Subhakarasinha. From this it will be seen that at the 
time of Subhakarasinha both the ‘Diamond’ and ‘Matrix* doctrines 
vrere existing in China. Tucci’s text is Sanskrit and Ono’s is a pic¬ 
torial explanation without which often a perusal of tlie Sanskrit 
origiiial becomes impossible. Students of mysticism may exp>ect a 
real contribution from the study of these texts. 





XI. THE ZEN SCHOOL 
(THE MEDITATION SCHOOL)* 

(Dhyana) 

(Pure Intuitionism) 

(Mahayanisticj 

(1) Buddhist Schwls of the Kamakura Period (1185-1335 A- D.) 

Buddhism in the Nara period (645-793 A. D.) was a philosophy 
of investigation and speculation, while that of the Heian period (794- 
1185 A. D.) was externally an eclecticism or syncretism of Shinto!j-“ 
tic and Buddhistic ideas and internally a unification of the theory of 
universal immanence (exoteric). Buddhism in this later period 
greatly influenced the social life and culture on all sides by its doc¬ 
trine of enfolding power (esoteric). In the Kamakura period (1185- 
133S A. D.) the specific character of Buddhism was pre-eminently 
practical, national and markedly enthusiastic in preaching, exclusive 
in doctrine, more simplified and specific than ever, but extensive 
in the application or the realisation of the ideal, since all Buddhist 
sdiools in the period preached saivatioiv—i.e., the way of enlighten¬ 
ment—for all, that is, pansophism. 

The religious activity of this period was, in a way, a strong 
protest against the previous orthodox schools which seemed to end 
in an tichibition of either speculative achievement or ritualistic effi¬ 
cacy, belra}dng in their aristocratic pomp and ceremonial display 
the fast degenerating tendency of philosophical-religions life in gen¬ 
eral. The importance of a reversion to the monistic and practical 
religion of Prince Shotoku* was strongly felu The consensua of 
the leading ideas and the necessity of spiritual reform among the 
populace brought about the uniformity of the religious type of the 
time. Certainly the memory of Prince Shbtoku was greatly awakened 
and a considerable increase in his images, sanctuaries, memorial 
services and even guilds of artisans connected with him was con¬ 
spicuous during the period. Due of the Buddhist schools founded at 
the time enshrined him as the patriarch of Japan. 


Ch’an S * ^ 574^22 A.D. 






Kamakura Buddhism, the Buddhism of 'All-Enlighlenmeot,' may 
be summarized into seven schools: 

1, The Zen School^ of meditative intuicionism 

a. Rinzai Sect* founded by Eisai • {1141-1215) 

b. Sote Sect* founded by (1200-1253) 

2. The Fuke School * of introspective asceticism, founded by 
Kakushin * in 1255 

3- The Jodo School of Amila-pietism, founded by HSnen 
(1133-1212) 

4, The Shin School** of Amita-pietisra, founded by Shinran** 
(1173-1262) 

5, The Ji School’* of Amita-pietism, founded by Ippen** 
(1239-1289) 

6, The Nichiren School** of Lotus-pietism, founded by Nichi- 
ren*T (1222-1282) 

7, The Shin-Ritsu Sect,** the reformed school of self-vow dis¬ 
cipline, founded by Eson** (1201-1290), the restorer of the 
disciplinary school 

(2) Preliminary 

As an inheritance from the ancient Aryan race, India has had 
the habit of meditation practiced in all schools of philosophy as weU 
as in religion. There are six systems of Indian philosophy (dorsano, 
Sdew'), one of which, called Yoga, is especially devoted to medita¬ 
tion or concentration. 

The Yoga system is the practical side of the Sankhya philoso¬ 
phy, which is dualistic. In Sankhya, Self (Atman) and Kature 
(PrakriU), one blind as it were, and the Other lame, cannot function 
without being united. Self has the iritellectual function, but cannot 
move without the physical function of Nature. When the two com¬ 
bine together, they see the way and move at will. Self, like the pro¬ 
moter of a theatrical play, simply looks on his mate’s acting and 
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moving Imt curiously thinks that he himself is acting in the moving, 
though in reality only Nature is moving and achieving. Only self¬ 
culture brir^fs about freedom, that ia, independence of Self. The 
method of self<ulture is practically the Yoga system of Patanjali 
(second century B.C.). Tht Sankhya system, originally hetcrodcoc 
since it was atheistic, asserted only the existence of the individual 
Ahrum (Self) and not of Mahaitnan (Universal Self, Brahman). 
But in the practice of abstract meditation an object of self-concentra¬ 
tion was necessary and so the doctrine assumes the form of deism 
(but not theism). At the end of meditation, when the absolute sepa¬ 
ration of Self from Nature has been effected, the object of medita¬ 
tion, Brahman, FarayTta-attttan or God, whatever it is, is no longer 
used. 

' The constituents of Yoga abstraction (concentration) are gc^ 
erally eight: I. restraint f'yamaj; 2. minor restraint (niycffu^; 
3. sitting (asana); 4. restraint of breaths (pranayama); 5. with¬ 
drawal of senses (pralyahora); 6. retention of mind ( dfuirano); 7- 
concentration of mind (dhyana); 8, concentration of thought (so- 
madhi). These practices of the Yogin ate actually similar to those 
of the Yogacara School of Buddhism.*® Yt^cara means ‘practice of 
sc)f-<oncentTation' and has several things in common with the Yoga 
philosophy. The Yogacara School is Buddhist idealism taught by 
Asanga,*^ systematized by his brother Vasubandhu** as the Theory 
of Mere Ideation (Vijnaptimatrata), and introduced to China by 
Hiuen-t|ai^ as the Fa-hsiang (Hoss$) School.** According to 
I-tsing,*“ famous traveler in India, it was one of the only two Maha- 
yana schools in India (Madhyamika and Yogacara) ,** This fact is 
fully confirmed by Say ana’s commentary on the Vedanta Sutra, in^ 
which these two are treated as the only existing Buddhist systems.. 

The meditation (dhyana) practiced in the Zen School consisted 
of twelve ways of meditation, three grades and four kinds in each; 
namely, four form-realm-meditations (rupa-dhaiu), four formless- 
rcalm-meditations (arupya-dhaln) four measureless-meditations 
(aprathana-dhyana). The last, the measureless-meditations, are 
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e:cact]y identical wth chose of the Yoga system. Winch one is in¬ 
debted to the other we cannot say, though they look quite Buddhistic. 
They are: 1. benevolence (wwtfn, to give joy to others); 2, cheer¬ 
fulness (mudiia, to keep oneself liappy); 3. mercy (kantna, to re¬ 
move the suffering of others); 4. indifference (upeksa, to transcend 
the above three). These, though subjective, have all beiugs as thdr 
objective, whereas the four form-realrD-meditations and four form- 
less-realm-meditations have the form-heaven and the formless-heaven 
as their objectives. It is a weU-known fact that in the Buddha’s 
career he practiced the formless dhyana with Arada Kalama, an 
ascetic who attained the mental state of boundless consciousness, 
and Udraka Ramaputra, another ascetic who readied the highest 
stage of being neither conscious nor unconscious. Finally, the would- 
be Buddha surpassed his teachers and, having found no more to 
'learn from them, went his own way in spite of their eager requests to 
stay and tr^n their respective pupils. 

The iitiporUnce of the abstract meditation of the Yoga system 
is laid upon the evolution and reversion of the dual principles and 
upon the final liberation of self from nature, while that of the ideal¬ 
istic Yogacara School of Buddhism is centered on the unification 
of the world within and without, on the synthesizing of our causal 
and illusory existences, and thus negatively discovering the state of 
Thusness (Tathata). 

Buddhism has, of course, a special doctrine of meditation. Al¬ 
though the depth and width of contemplation depend upon one's 
personal character, the methods or contents of meditation taught by 
the Buddha are similar in Hlnayana and Mahayana. This special 
mediutlon is generally called Taihagata meditation,’” as it forms 
one part of the sacred teaching. The highest development of it is 
seen in the perfect ’calmness and Insight’ (safnalha-vipasyana)^^ of 
the Tendai School and in the mystical yogacara of the Shlngon 
School, 

(3) Historical 

To understand Taihagata meditation, one must study the history 
of the meditative teaching of the Buddlia. When we speak of the 
Tachagata meditation, we presuppose the rise of patriarchal medita¬ 
tion ^ by the advent of Bodliidhanna ” in China in 520 A. D. 
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Tathtigaia Midiiation 

The Buddha first tauglrt the Threefold Basis of Leamiog (try- 
siksQ): Higher Discipline (adki~sUa), Higher Meditation (adhi^ 
and Higher Wisdom (adhi-prtijna.) In the sixfold perfection 
of wisdom, concentration (samaihi) is one of the most important 
factors. He further uughc meditation as the Tasis of action' (itar- 
mastkana), such as meditation on the ten universal objects, on im¬ 
purity, on impermanence, on breaths, etc. The object of meditation 
with the Buddha seems to have been to attain first, tranquillity of 
mind, and then activity of insight. Tliis idea is common to both 
Hinayaim and Mahayana. To intensify the original idea and to apply 
it exten&vely, each school seems to have introduced detailed items 
of contemplatioa. 

Generally speaking, the mental cultivation of Buddhism is divided 
into three: 1. 'effort' st^e; 2. ‘view-path' stage; 3. ‘practice-path’^ 
stage. The adjustment of one’s self so as to proceed to the path, 
that is, the beginner's undertaking, comes first. The first path one 
treads is the 'effort' stage in which there Is the practice of calmness 
and insight. One must practice: 

Cchny\ess 

A. Fivefold restraint of mind 

1. Meditation on impurity of the worldly life to adjust the mind 
with regard to passion and avarice, (individual) 

2. Meditation on mercy to cultivate the idea of sympathy to 
others and to stop the tendency of anger, (universal) 

3. Meditation on causation to get rid of ignorance, (individual) 

4. Meditation on diversity of realms to see the difference of 
standpoints and to get rid of selfish views, (universal) 

5. Meditation on breathing leading to concentr^ion so as to 
correct the tendency of mental dispersion, (individual) 

When one's faulty mind has been adjusted and calmness has been 
obiajoed, one proceeds to the next. 

Insight 

B. Fourfold retention of miod 

1. The impurity of body is meditated and fully realised. 

2. The evils of sensations are meditated and fully realized. 
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3. The ftvanescence or impermsuience of mind and ihoughis is 
meditated and fully reali 2 ed. 

4. The transiency of all elements or selflessness is meditated 
and fully realized. 

Hinayana Buddhism calls these practices 'basis of action’ (kam~ 
MOtMflwa; which is one of the modes of analytical meditation. Some 
forty of such meditations are pven in the Visuddhi Magga: four 
‘measureless meditacions’; ten Impurities'; four ‘formless states’; 
ten 'univtfsals’; ten ‘remembrances’; one ‘sign’; and one ‘mental 
reflex.’ We need not go into the detail of all these meditations. 

The ordinary way of meditation is as follows: 

Arrange your seat properly, sit erect, cross-legged, and 
have your eyes neither quite closed oor quite open, looking 
ten or twenty feet ahead- You should sit properly but your 
body will move on account of your breaths. To correct such 
movement, count your in-breath and out-breath as one and 
slowly count as far as ten, never beyond. 

Although your body may become upright and calm, your 
thought will move about. You must therefore meditate on the 
impurity of human beings in illness, death, and after death. 

When you are well prepared to contemplate, you will begin 
to train yourself by concentration on the ten univeisals. This 
is a meditative unification of diverse phenomena into one 
of the ten universaJs, that is, blue, yellow, red, white, earth, 
water, fire, air, space, consciousness. In this you must medi¬ 
tate on the universe until it becomes to your eyes one wash 
of a color or one aspect of an element. If you meditate on 
water, the world around you will become only running water. 

Such a process of meditation is common to all Buddhist schools, 
Hinayana as well as Mahayana, and is the feature of the Tathagata 
meditation. 

Palriarchal Meditaticn 

The history of Zen is mythical. It is said that one day Brahma 
came to the Buddha who was bring at the Vulture peak, offered 
a Kumbhala flower, and requested him to preach the Law. 'The 
Buddha ascended the Lion seat and taking that flower touched it 
with his fingers without saying a word. No one io the assembly 
could understand the meaning. The venerable Mahakasyapa alone 
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«iDil€d with joy, The World-Honored One said; “The doctrine oi 
the Eye of the True Law is hereby entrusted to you. Oh Mahaka- 
syapa! Accept and hand it dovm to posterity." Once when Ananda 
asked him what the Buddha’s transmission was, iVfahakasyapa said: 
“Go and take the banner-stick down!”*^ Ananda understood him 
at once. Thus the mind-sign ** was lianded down sueces-sively. The 
teaching was called the 'scliool of the Buddba-niind.’•• 

Tlie 28th patriarch was Bodhidhanna.*^ He was die third son 
of the King of Kancipura, South India, Obeyi:^ the instruction of 
Prajuatara, his teacher, Bodhidliamia started for the East and ar¬ 
rived in China in 520 A. D. The Emperor Wu-ti*” invited him to 
Nanking for an audience. The Emperor said: “Since my enthrone¬ 
ment, I have built niany monasteries, copied many holy writings 
and invested many priests and nuns. How great is the merit due 
to me?" “No merit at all, ' was the answer. "What is the Noble'** 
Truth in its highest sense?" “It is empty, no nobility whatever." 
“Who is it then that is facing me?*’ "I do not know, Sire," The 
Emperor could not understand him, Bodhidharnia went away, 
crossed the Yangtze River and reached the capital, Loyang, of North¬ 
ern Wei. After a* sojourn there he went to Mount Wu-l’ai ** and 
resided in the Shao-liii Temple*’ where he rentained and for nine 
years, facing a cliff behind the edifice, meditated in silcnce. 

A strong-minded Confudan scholar, Hul-k’o,** came to Bo- 
dhidharma aad asked for instruction. He obtained no reply. There 
upon he stood in the snow and cut off his left arm, thereby showing 
his sincerity and et^erness. Bodhtdharma then made him a pupil 
and gave him a robe and a bowl as a sign of transmission. This is 
the line of the patriarclial meditation. The fifth patriarch, Hung- 
Jct ” had two able pupils. The regular succession fell on one of them, 
Hui-nCTg,^® who became the founder of the Southern Meditation 
School.** His aim was an abrupt attainment of enlightenment** and 
his school is called the Southern School of Abrupt Enlightennient.** 
He is the sixth patriarch of Zen, The other able pupil was Shen- 


"The presence of the banner outside the tnrpje was Indicative of preaching 
of the Law. To take the banner down means to do away with word-preaching. 
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hsiu « who remained in the north and propagated the Zen of pa- 
iriarchal meditation eamcstly. His school was caUed the Northern 
School of Zen.^’His teaching was a graduaJ attainment of enlighten¬ 
ment and named the Northern School of Gradual Enlightenment" 
Since the Nopthern School taught the Tathagata meditation as well, 
Dengyd Daishi is said to have belonged to it. All of the Japanese 
sects belong to the Southern School. 


Japanett Zen 

Zen was introduced to Japan several times. Hiuen-tsang's pupil, 
Dosbo,^* who went to China in 654 A. D., introduced and taught 
it for the first time in the Zen Hall of Gangdji, Kara. Next, Tao- 
hsiian** a Chinese vincyo (discipline) master, came to Nara in 
710 A. D. and taught the Zen of the Northern School He trans- 
”^mitied it to Gyohyo in 733 A- D.. who in turn taught it to Saidio 
(Dengyo Daishi). 

A special Zen instructor of the Southern Sdiool, Giku.®‘ a pupil 
of Ch’i-an,** came to Kyoto and taught Z«i from 851 to 858 A. D. 
in the Danrinji Temple built by the Empress Danrin, He was suc¬ 
cessful in the teaching. In all tlie above cases the propagation was 
assisted by the Court but did not continue long. The last-mentioned 
teacher went home disappointed in 858 A. D., leaving a monument 
at the Raishomon, Kyoto, inscribed: a record of the prop^tion of 
Zen in Japan. 

The watchword of Zen in China was "not to pay respect even 
to king or prince.” ** Such an altitude did not appeal to the nation¬ 
alistic mind of Japan. In the Kamakura period several Chinese 
teachers were invited or welcomed by the Shogunate government, 
Tao*lung Lan-hsi (Doryu Rankei,*^ founder of the Kenchoji Temple 
In 1249),Tsu-yuan W’u-hsueh (Sogen Mugaku,®* founder of the 
Engakuji Temple in 1273) and I-ning I-sban (Ichind Issan,” who 
though not invited, came to the Shusenji Temple in 1299) came to 
Kamakura and busied themselves in the instruction of Zen- We 
must remember, however, that it was only after the able founders 
of Japanese Zen, Eisai®’ and D6gen,“ had opened and brilliantly 
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led ihe way, that these Chinese teachers made their appearance on 
the scene. Eisai, who built the Kenoinji Temple in Kyoto, wrote 
a treatise, ^'Koeen Gokoku-ron” ” (Propagation oi Zen as the Pro¬ 
tection of the Nation), in which he asserted that the propagahon of 
the Zen practice wouJd serve to protect the prosperity of the Empire. 
He was right in his view, as the new religion greatly helped to pacify 
and strengthen the hearts of the warriors. Zen taught that even 
fighters must introspect and think of morality and responsibility. 
Dogen wanted to rectify the abnormal system of government and 
went so far as to advise Tokiyori, then the de facio ruler, to restore 
the regime to the Throne. As the proposal was not complied with, 
he left at once and retired to the Eiheiji Monastery which he built 
in the province of Echiren, This deepened the ruler's respect for 
him and one of Ddgen’s pupils in Kamakura was persuaded to take 
the document of a generous grant of land to his teacher. The priest^* 
gladly did so. Upon receiving it, Dogen was so enraged that he at 
once drove his pupil away. He ordered the chair the priest sat on 
destroyed, the ground under the chair dug three feet deep and the 
earth thrown away. After this incident he was admired more than 
ever, and the Zen practice became popular among the people. 

The second Zen . school, Fuke,« was founded by Kakushin" 
who, like Dogen and Eisai, went to China in 1249 and received the 
Zen trainii^ under Fu-yen (Butsugen),** a great teacher of the 
school. On his return home in 1255 he founded the school of home¬ 
less mendicancy, commonly called ‘community of nothingness,’ in 
which the members were said to be 'lying on dew and feeding on 
air.’ The school eventually became a community of rSnin ('lordless 
warriors') and as such helped the government and the people in 
various respects. This was abolished after the Great Restoration in 
1868. 

In the Zen School we have at present three principal sects: 

I. Rinaai Sect,« first introduced from China by Eisai in 1191 and 
then by Benen®* in 1235; 2. Soto Sect,*® introduced by Dogen in 
1127; 3. <5baku Sect,®’ introduced by Ingen •• in 1654. This last 
sect, thoi^h of late introduction, has 640 monasteries. 
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(4) Philosophical and Religious 

Zen has much philosophy hut is not a philosophy in the strict 
sense of the term. It is the most religious school of all and yet 
not a religion in the ordinary sense of the word. It has no scripture 
of the Buddha, nor does it hoJd any discipline set forth by the Bud¬ 
dha. 

Without a (discourse) or a zHnayo (discipline) text no 

school or sect would seem to be Buddhistic, However, according 
to the ideas of Zen, those who cUng to wowls, letters or rules can 
never fully comprehend the speaker's true idea. The ideal or truth 
conceived by the Buddha should be different from those taught by 
him because the leaching was necessarily conditioned by the language 
he used, by the hearers whom he was addressing, and by the en- 
^vironment in which the speaker and hearers were jdaced. What 
Zen aims at is the Buddha’s ideal, pure and unconditioned. The 
school is otherwise called 'the School of the Buddha’s Mind.’ ” The 
Buddha’s mind is after all a human mind. An inirosj^ction of the 
human mind alone can bring an aspirant to a perfect enli^tenment. 
But how? 

The genctaJ purport of Buddhism is to Jet one see rightly and 
walk righdy. The way of viewing (darsana-worgo) is different from 
the way of waJking (bhovciut-inargo). People walk often without 
seeing the way. Religions generally lay importance on practice, that 
is, how to walk, but neglect teaching tlie inlelleclual activity with 
which to determine the right way, that is, how to see. To judge 
whether the patJi we are going to take is right or not, first of slU 
science is important, but as we go oo, we discover that philosophy 
is much more important than anything else. In case science and 
philosophy do not give a satisfactory result, we must resort to the 
mediutive method of Zen in order to get insight into any given 
problem. 

First, find out your way and b^n to walk on it. The foot 
acquired by meditation can carry you across the wave-flux of human 
life, and over and above the air r^ion of the heavenly world and 
finally make you perfect and enlightened like the Buddha. Contem¬ 
plation is the eye which gives insight, and at ihe same dme, the 
fool which procures a proi>er walk, Zen (meditatloJi and concenira- 
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don) is th« lens on whic)i diverse objects outside will be concen* 
trated and again dispersed and impressed on the surface of the nega¬ 
tive plates inside. The concentration on the lens itself is concentra¬ 
tion (samcdhi)^ and the deeper the concentration is, the quicker 
the awakening of Intuitive intellect. The further impression on the 
Dative film is wisdom (prajna) and this is the basis of intellec¬ 
tual activity. Through the light of reflection (prajna) outwardly, 
i.c., insight, we see and review the outer world of diversity once 
again so aa to function or act appropriately toward actual life. 

The meditation of the patriarchal Zen, therefore, was not an 
aqalytical method like science nor was it a synthetical method like 
philosophy. It was a method of thinking without ordinary thinking, 
transcending all methods of logical argument. To think without any 
method of thinking is to give opportunity for the awakening of ^ 
intuitional knowledge or wisdom. All methods of meditation W 
tai^ht by Hinayana, by Yogacara (quasi-Mahayana), by the abrupt 
method of calmness and insight (samothairipojyana) of Tendai, or 
by the mystical yoga of Shingon can be used if the aspirant likes, 
but are in no way necessary. 

The ideas peculiar to Zen may be summarited as follows: “From 
mind to mind it was transmitted," ‘'not expressed in words or 
written in lertets";’* ‘1t was a special transmission apart from the 
sacred teaching,"’^ "Directly point to the human mind, see one's 
real nature and become an enlightened Buddha.’*’® Or, "the very 
body or the very mind is the Buddha."’* The idea was very well 
expressed in Hakuin's hymn on sitting and mediuting:” "All belies 
are fundamentally Buddhas; it is like ice (which represenu our 
actual condition) and water (which represents an underlying Bud- 
dha-nature); without water there will be no ice. . . . This very 
earth is the lotus-land and this body is Buddha.” 

The basic idea of Zen is the identity of ens and now-enr. "The 
true state is no (special) state;"’® "the gate of Dhanna is no 
gate;*’’® "holy knowledge is no knowledge.*’*® The mutual identi¬ 
fication of two opposed ideas, such as black and white, good and 
evil, pure and impure, or the like, results from deep meditation. "The 
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ideal body has jio form, yet any form may come out of it." "The 
golden mouth has no word, yet any word may come out of it." Ideas 
of a similar nature are often encouatered. 

There is, however, a peculiar process in Zen. To concentrate 
one's mind in «lent meditation, a k&an (*public theme') is given 
to an aspirant to test bis qualification for progress towards enlighten¬ 
ment. On receiving a theme, one sits in silence in the Zen hall. 
One must at at ease, cross*legged and well-posed with upright body, 
with his hands io the meditating sign, and with his eyes neither quite 
open nor quite closed. This is called sitting and meditatit^,** which 
may go on for several days and nigiits. So the daily life, lodging, 
eatir^, sleeping, swimming or batbir^ should be r^ulated properly. 
Silence is strictly required and kept; that is, while meditating, dining 
or batliing, no word should be uttered and no noise should be made. 
"Sometimes a public dialogue called ‘question and answer' takes place 
where the ‘cloud or water'®*—the name used for traveling students 
—ask questions of tlie teacher who gives answers, hints or scoldings. 
When a student or any aspirant thinks that he is prepared on the 
problem, he pays a private visit to the teacher's retreat, explains 
what he understands and proposes to resolve the question. When 
the teacher is satisfied, he will give sanction; if not, the candidate 
must continue meditation. 

The Zen which is generally practiced in a forest retreat seems 
to be far away from the real world, but the general trend of mind 
of the Zen people is always towards a strict observance of rules and 
a minute accomplishment of discipline. Their ideals are immediately 
expressed in their daily life and in personal experiences. They are 
generally very practical. The famous words of the Zen patriarchs, 
such as "no work, no food" ("one day without work, one day with¬ 
out food"), "every day, good day (to work)," "daily mind the way," 
"the bring, the teaching" ("going, staying, sitting, or lying arc the 
sacred teaching"), exemplify their practical application of ideals. We 
can say without hesitation that It requires training to hear a voice 
in silence, to find action in inaction, motion in absence of motion 
or to have preparedness in peace and fearlessness in death. Such 
a tendency must have appealed to the warrior class, thus eventually 
producii^ the way of knightly behavior (buskidS).^ 

- • ^15 - 
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Besides, when we see the Zen influence so conspicuously dis¬ 
cernible in literature, (poetry, short poems, etc,), drama, (Nff. 
baUad'drama), paindng (monochrome, portraiture), architecture 
(temple-building, paper windows, tea houses), industrial arts (lac¬ 
quer, etc.), and the social life (tea ceremony, vegetable cookery, 
flower arrangement, interior decoration), and at present, in the edu¬ 
cational training of Japan, the Zen ideas can be regarded as almost 
inseparable from the Japanese national life. Probably the national 
ideal of simpJicity, purity and sincerity can find its expression most 
appropriately in the Zen practice of Buddhism. 
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XII. THE JODO SCHOOL 
(THE PURE LAND SCHOOL)' 
(Sukh&vati) 

(Amiu-pietism) 

[Mahayanistic] 


(1) Preliminary 

The general Japanese name for Amita-pietism is Jodo meaning 
'Pure Land,' which is a translation of Sukkovati (‘Land of Bliss')* 
Those who believe in Anii» Buddha will be bom in the ‘Pure Land' 
to become a Buddha. 

The idea of being 'saved' is generally considered new in Bud¬ 
dhism. But King MiHnda (Menandros, a'Greek ruler In Sagara, 
about US B.C.) questioned a learned priest Nagasena, saying that 
it svas unreasonable that a man of bad conduct could be saved if 
he believed in a Buddha on the eve of his death. Nagasena replied: 
"A stone, however small, will sink into the water, but even a stone 
weighing hundreds of tons if put on a ship will float." Nagarjuna^ 
again assertetl that there were two ways for entering Buddhahood, 
one difficult and one easy. One was traveling on foot and the other 
was passage by boat. The idea of boat or vehicle expressed here 
at least suggested the appellations 'Hinayana' and 'Mahayana/ the 
Great and Small Vehicles, even though the terms were not actually 
designated by Nagarjuna himself. Amica-pietlsm will be the greatest 
of all vehicles to convey those who are in need of such means. 

There are two original texts in Sanskrit, a large • and a small * 
Snkhot’Oti-tyuha ('Sutra of the Land of Bliss’), both of which were 
translated into Chinese, Chinese translations from 147 to 713 A.D. 
were twelve in number, but at present only five are in existence. 


* Oiins-f u if ± * c 100-200 AD. 

Ko. English translation by P. Max Muller: 

Thg La*^ of BHis, m Sacred Books of the East, Vol. XLIX, The Clarendon 
Press, ISSH. 

* ToUhS No 362 l?9FES English translation by T. Max Uuller: 
The Sntollfr SuHfotfoH-vytiko. ia Sacred Books of the East, Vol. XLIX, 
The Garendon Press, 18M. 


prom the facu just stated one can scarcely doubt the origin of 
this doctrine of salvation by Amlta. Since tlie faith seemed so 
strange to some people, various ideas and hypotheses have been 
proposed regarding this faith. Some have asserted that it was bor¬ 
rowed from Christianity, chiefly from the legend of Thomas' mission 
in India (Dahlmann). Others have pointed out certain resemblances 
in the Avista or in Manlchaelsm (Eliot). Some have gone so far 
as to say that it might have been acquired on the way from Central 
Asia to the East (Reischauer). 

These authorities generally formed their opinions from outward 
resemblances without entering into the internal development of Ma- 
hayanistic ideas. The faith in Amita was simply the outcome of a 
far-reaching contemplation of the Buddha-nature. If you strip away 
all the external features of Sakyamuni and all the conditions of his 
Indian life, you will find an ideal Buddha to suit his perfect En- 
lightenment. To be more definite, if we depict a Buddha on the 
basis of perfect Enlightenment we come to the ideal of Buddhahood, 
i.«„ Buddha of Infinite Light and Infinite Life, When the ideal of 
Nirvana which is spaceless and timeless, birthless and deatldess, 
changeless or waveless is realized, it will be nothing but the Infinite 
(Amita or Amitabha). The description of the Land of Bliss, the 
name of Unbounded Light and Ufe, and the illumined person of 
limitless wisdom and benevolence, are simply interpretations given 
to the Infinite. 

(2) Historical 

Nagarjuna's Dasaihumi Sutra^ and Vasubandhu's^ commentary 
on it,are the Indian authorities recognized by the Jodo School. The 
easy way and the ‘power of another' are already indicated and elu¬ 
cidated by them. In China the authoribes of the faith are many, 
but the following four lines of transmission are generally recognized: 

( 1 ) ( 2 ) 

Fu*t’u-ch‘^,’ an Indian in Chi- Bodhirud,^ an Indian in Qiina 
na between 310 and 34S A.D. between 503 and 535 A.D. 

Tao-an (Doan, 584*708) ® Hui-chung (Eryu)^® 
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Hui-yiian (Eon)** 


(3) 

Bodhiruci 

Tan-luan (Donrao) 
Tao-ch'o (DSshaku, c. 645) 
Stian'tao (Zendd, d. 681 ) 

Huai-kan (Ekan) 
Sliao-k^ang (Sh6k6) *» 


Tao-ch'a«g (D6j6) 

Tan-luan (Donran, 476-542) ** 
Ta-hai (Daikai) 

Fa-shang (HC/o. 495-580 A.D,)“ 

Ti'u-min (Jimin),*® who went 
to India during the T’ang period 
(618-709 A.D.) and received 
the Amita-pittism in Gandhara 


The decisive authorities chosen by Shinran (1173-1262)** are 
Tan-Uian, Tao-ch’o and Slian-tao, by whom the details of the easy 
way and the perfect reliance on the Buddha's power are minutely 
annotated. In Japan there are many authorities (the history of the 
faith is very long), though Genshin (942-1170)« and Honen (1133- 
1*212) ** are the pre-emiocnt promoters of the doctrine. Prince Sho- 
foku,** in reign of the Empress Suiko (593-628 A.D.), is said to 
have believed in Amita. At any rate, a reference to the Western 
Land of Bliss is found in one of his commentaries. Ein,*® a Korean 
priest, lectured in 640 A D. on the of the Land of Blw before 
the Throne. In the Nara period (710-793 A.D.) Gy6gi« is said 
to have traveled about and propagated the faith among the people. 
Kanjin,** a Chinese virtaya (discipline) master who came to Nara 
in 754 A.D,, imparted the worship of Amiia to his Japanese pupil, 
Eiei,*« on the eve of the latter's death near Kuangtung. 
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Lut In the Nara period the Arniia-pietism was not systematically 
taught, thoi^h there must have been some followers who privately 
adhered lo It, In tlie Tendai School the Amita worship was taken 
up and promoted as a all-inclusive faith. It was Jikaku Daishi (En- 
nin),” the third patriarch, who instituted the two forms of repeating 
the Amita formula, standing and sitting, and introduced a music re> 
lating to Che Land of Bliss. Even now adherents read the smaller Suk- 
hovali text in the daily service. On that account their protest against 
Hmien’s founding a new exclusive school of Amlta-pieiism was ex* 
cqjtionally strong. Prohibition of the Jodo School did not satisfy 
thent and tliey attempted to insult Honen's corpse although it was 
already burlecl. On Mount Hiei^° there were earnest followers of 
Amita-pietism who devoted themselves to the study and practice of 
the school. A Imlliant representative was Genshin, otherwise known 
as Eshin,*^ who wrote, among others, an important treatise for the' ’ 
faith and invented a special pictorial art of paradise and Antica wel¬ 
coming the pious believers. A learned follower of his line, Ryonln,*^ 
founded ait eclectic sect of the Tendai and Jodo Schools called Yu- 
zunembulsu Sect ('All Permeating Faith of the Buddha Amita’) 
which, in reality, is a compromise between the Lotus doctrine and 
Ainila-pietisn. He Is said to have been inspired by Amita himself 
about the truth, "One in all, all in one; one ads for all, all act for 
one." It is the idea of salvation by another’s power, mutual help 
being the basic idea. Accordingly, an act of adoration to the Buddha 
done by one will be of help to another. Their practice wiU be not 
only for one another but aiso for the salvation of society at large. 
This faith became extinet soon after Ryonin’s death but was revived 
by Homyn.*^ one of the believers, in 1321. Although it belongs to 
Amita*pietism, it uses the Louu text and the Wreath text as well. 
Thus we can regard it as belonging to the doctrine of the ‘Holy Path' 
rather than lo that of the 'Pure Land-'** The headquarters of this 
school are at the Dainembutsuji Temple, Hlrano, near Osaka, where 
it governs some 357 monasteries. 

In thiS' respect, we must rwember that there is In the Tendai 
School itself a sub'secl called Shinsei Branch” founded in the To* 
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ku^wa period (about 1780), which devotes iueif to rlie worship 
of Ainita and rules over more than 400 monasteries, while the two 
branches, Sammoo and Jiraon,** govern more than 3,000 and 800 
monasteries, respeciively. The worship ol Amita has prevailed con¬ 
siderably in the Shii^n center. Kdyasan, as it has in the Tendai 
center. Mount Hiei, hut we cannot determine how far the school 
was studied or practiced in the Shingon School at an early period. 
However, among some sixty-six existing monasteries at Koyasan, 
the older edifices have the Buddha Amitabha as the chief object of 
worship. At the end of the Heian period, Kakuban (Kokyo Daishi, 
1095-1145),^ a distinguished priest of the Daidenpoin at Koya and 
afterwards the founder of the new sect of Shingon, earnestly devoted 
himself to the faith of Amita and aspired for a birth in the Land of 
Bliss in the ensuing life. Tlius we can presume that the school must 
* ".lave been taken up by influential circles. 

Ryohen.*" a learned priest of Kongdsaminaiin, who was a jiro- 
fessed believer of Amita, traveled to Tanabe, Kli, and converted 
a chief of the fishing village there. According to his teacher's in¬ 
struction, the new convert went to Koyasan and built the Karukaya 
Hall (‘Grass-thatched Hall') which became the headquarters of the 
Amita faith. Almost all of the Hijiri class (sage) at Koyasan were 
Amita-pietists w)to traveled throughout the district and worked for 
Koyasan as propagandists. “Wherever we go the voice of the Amiu- 
formula is Iteard,'* is recorded in one of the memorials presented to 
the Government. “In front of and behind the monasteries, under 
the roofs, and by tlie waysides the sacred place Is gettir^ so noisy 
that no one can quietly meditate and concentrate one's mind." lye- 
yasu** finally ordered that the Amita formula should be repeated 
only in the Karukaya Hall. 

Kuya was the earliest Amita-pletist who publicly worked for 
the propagation of the faith. He is said to have been a son of Em¬ 
peror Daigo. or at any rate a sdon of the Imperial family. He 
traveled to the country places, built l)ri<^;es and dug wells for the 
people whenever needed, In 938 A.D. he came to the capital (Kyoto) 
and strolled through the streets loudly reciting the Amita hymns 
specially composed by himself, modulatii^ the voice to music, beating 
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a bowl and dancing as he went on. The people called him 'sage of 
the streets.' He built the Rokuhara Monastery in which he enshrined 
a large statue of the Eleven-faced Kwannon (Avalokitcsvara) and 
a copy of the Tripitaka literature. Taira no Sadamori ^ followed 
him frotn a deep acliniratjon of his personality. He traveled farther 
to the Ainu <listrict and the Buddhist teaching was for the time 
accepted by the aborigines. The Amita formula recited according 
to his style w-as called Kaya^tcmbutsu*'’ and the dance was called 
hachi-tataki (‘beating a bowl').** His school was famed as the 
School of K«ya,*^ The Koshu Monastery (one of Kflya’s priestly 
names was K6sho**), commonly called Kiiya Hall, still exists in 
Shi jo, Kyoto, and the street itself is named Takaki-cho after his 
dancing style hachi-tafaki After his death his scliool became ex¬ 
tinct, though the Ji School of Amiia-pietlsm ** revived it, honorii^ 
Kfiya as the remote founder of the Ji School, which rules over AS6f * 
monasteries at present. 

(3) Philosophical and Religious 

Amita-pietism as represented by the Jodo School *'^ of Hdnen,®' 
the Shin School*^ of Shinran” and the Ji School®* of Ippen,®* 
shows a unique aspect of Buddhism. While all other schools of 
Mahayana insist on self-enlightenment, these schools teach sole re¬ 
liance on the Btiddlu's power. The Buddha of all other exoteric 
schools is Sakyamuni while the Buddha of these schools is Amita 
or Amftabha ('Infinite Light') or Amitayus (Tofinite Life’) whose 
Land of Bliss (Sukhavati) is laid in the Western Quarter, often 
designated as the Pure Land (Jodo). 

The critical division of the Buddha’s teaching adopted by Honen 
was into the two doctrines of the Holy Path and the Pure Land, 
originally proposed by Tao-ch’o** (Ddshaku) of China, c. 645. 'The 
former is the difficult way to traverse while the latter ia the easy 
way to travel defined by Nagarjuna. There is another division 
which wu proposed by Vasubaudhu and elucidated by Tao-ch'o, that 
is, the ways of self-power and of another's power. Another's power 
here means the power of the Buddha. Amitabha, not any other's 
power like that of Yusunembutsu. Those who pursue the Holy Path 
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can attain Buddhahood in this world, if th«y are quaJified, while 
those who aspire for the Pure Land can attain Buddhahood only 
in SukhaTati, the Pure Land. 

Now what is Sukhavati and who is Amitabha or Amitayus? 
We have seen that the Amitabha or Amltayua ('Infinite Light' or 
'Infinite Ufe’) is a Buddha ideaJiaed from the historical Buddha 
Sakyaxnuci. If the Buddha is purely idealised be will be simply the 
Infinite fn principle. The Infinite will then be ideolicaJ with ThuS' 
ness. The Infinite, if depicted in reference to space, will be the 
Infinite light, and if depicted in reference to dme, the Infinite 
Life. This is Dhonna-kayA (ideal). This DhonM-koya Is the 
Sofnbhoga-kcyyQ (the ‘Reward-body' or ‘body of enjoyment’), if the 
Buddha is viewed as a Buddha ‘coming down to the world.' If he 
is viewed as a Bodliisattva going up to the Buddhahood, he is a 
would-be Buddha like the toiling BodhisaCtva (Sakyamuni). It is 
Sakyamuni himself who describes in the Sukhovali^/yuha the activi¬ 
ties of the would-b« Buddha, Dhannakaral as rf it had been his 
former existence. 

The vow, original to the svould-be Buddha or even to Sakya¬ 
muni himself, is fully expressed in forty-eight items in the text. 
Items Nos. 12 and 13 refer to the Infinite L^ht and the Infinite 
Life. "If he cannot get such aspects of Infinite Light and Life he 
wiU not be ^ Buddha.” If he becomes a Buddha he can constitute 
a Buddha Land as he likes, A Buddha, of course, lives in the 
'Nirvana of No Abode,’ and hence he can live anywhere and every¬ 
where. His vow is to establish the Land of Bliss for the sake of 
all beings. An ideal land with adornments, ideal plants, ideal lakes 
or what not is all for receiving pious aspirants. The eighteenth vow 
which is regarded as most important, promisea a birth in bis Land 
of Bliss to those who have a perfect reliance on the Buddha, b^ 
lieving with serene heart and repeating the Buddha’s name. The 
nineteenth vow promises a welcome by the Buddha himself on the 
eve of deatli to those who perform meritorious deeds. The twentietii 
vow further Indicates that anyone who repeats his name with the 
object of winning a birth in his Land will also be received. 

As to the Interpretation of these three vows, there axe certain dif¬ 
ferences among the schools. Generally speaking, the Jddq School 
takes the vows* as literally as possible, while the Shin School elu¬ 
cidates the intent of them rather freely to suit all parts of the text. 
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According to the Jodo School these three vows should be taken 
separately as they arc independent vows, though there arc some dif- 
ferences in importance. 

To the Shin Sdiool, however, they are interdependent. The 
eighteenth is the fundantentai vow. The nineteenth and the twentieth 
are subordinate vows. Thoo^ the eighteenth vow expects sole re¬ 
liance on the Buddha, the followers of the nineteenth and twentieth 
vows depend on their own actions, the former on meritorious deeds 
and the latter on repetition of the Buddha's name. They have no 
complete reliance on the Buddha's power. So their destiny cannot 
be tl« Pure Land itself. They must, according to Shinran, go thrwjgh 
some purgatory which is called the 'secluded place' or the ‘realm 
of neglect’ referred to in other sections of the text. But they will 
be transformed and in the end admitted to the real Land of Bliss. 

With regard to the appearance of Amiu or Amitabha, theif* * 
opinions are also at variance. It is said to have been ten kaJpcs 
(long periods) ago. The J&do School takes this literally, while the 
Shin School holds that the time ‘ten kaip^s ago’ is somethit^ like 
'ages ago,’ and may refer to a second or third appearance. The 
original Buddha may be of much more remote age. Thus the 'Lotus’ 
doctrine is here applied to the Amita-pielism, 

The smaller text of Sukhcvali’vyuha ” is a r^unie or abridged 
text of the larger one. The last of the three texts, the Amitayur-- 
dhyann Sutra,^ tells us the origin of the Pure Land doctrine tai^ht 
by the Buddlia Sakyamuni, Ajatasatru, the prince heir-apparent 
of Raj agriha, revolted against his father King Bimbisara and im¬ 
prisoned him. His consort Vaidehi too was confined to a room. 
Thereupon the Queen asked the Buddlia to show her a better place 
where no such calamities could be encountered. The World-Honored 
One appeared before her and showed all the Buddha lands and she 
chose the Land of Amita as the best of all. The Buddha then tai^ht 
her how to meditate upon it and finally to be admitted there. He 
instructed her by his own way of teaching and at the same time 
by t!ic special teaching of Amita. That both teachings were one 
in the end could be seen from the words he spoke to Ananda at the 
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conclusion of his sermons. “O Ananda! Remember this sermon 
and rehearse it to the assembly on the Vulture Peak. By this ser¬ 
mon, I mean the name of Amitabha.'* From this we can infer that 
the object of the sermon was the adoration of Amita. Thus, we 
see that Sakyamuni's teaching was after all not different from that 
of Amitabha. 

The principal difference of the Jddo School from that of Shin 
ia in the treatment of the repetition of the Buddha’s name. With 
Jddo the devotional repetition of the Buddha's name is a necessary 
action of the pious to deepen the faith, without which salvation will 
never be complete; while according to the Shin School it is simply 
an action of gratitude or an expression of thank^vit^, after one's 
realizing the Buddha's power conferred on one. The Shin School 
holds the exclusive worship of the Amitabha, not allowng even 
that of Sakyamuni, the strict prohibition of prayers in any form 
on account of private interests, and the abolition of all disdplmary 
rules and the priestly or ecclesiastical life, thus forming a community 
of purely lay believers, i.e., householders. As the orthodox Jddo 
School with all kindred sects still conforms to the old priestly life, 
it differs extensively from the Shin School. 

The Ji School of Amita-pletism is somewhat different. It was 
founded in 12^6 by lppen» (laaS-iaSd). He set forth the rule of 
reciting the hymns of Shan-tao (Zendo) ^ six times every day, 
hence the name Ji (time). In theory he derived his idea from the 
Lotus as did Rydniii of Vusunembutsu, but in practice he followed 
Kuya who invented a popular dance for Che popularization of the 
Amita-faith. Thus the school has a totally different feature from 
the other schools of Amita<^ietism. Ippen is said to have vi&ted 
Kumano Shrine in Kii in 1275 where he was inspired by a holy 
verse of four lines, which he believed to have come from the deity 
of the shrine. Each of the first three lines was headed by a numeral, 
6, 20, 10,000 and the last line by 'people,' alt<^ether making up ‘six 
hundred thousand people.' He at once made up his mind to save 
that number of people by a prop^ation of the Amita-faith. Now 
Amita-pietism with all its kindred schools taken together has more 
than one-half of the Japanese population as adherents. 

Amita-pietism is of four aspects; 1. That of Tendai and Shin' 
gon, in which Amita is one of the five Wisdom Buddhas (Dhyani* 
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Buddhas) govcruing the Western Quarters, having Mahavairo* 
cana" (the Great Sun Buddha) at the center. 2. That of Yu- 
zunembutsu in which the value of one’s faith in Arnica is trans¬ 
ferable to another or vice versa, i.e., religion of mutual help with 
faith. 3. That of j5do in which Amlta’s faith is taught exclusively 
in accordance with the three SukhoTnti texts of the school, especially 
based on the Buddha's vows. 4, That of Shin in which the faith 
is taught strictly In accordance with the eighteenth vow of the Buu- 
dha described in the larger Sukhawtti text. In both Jodo and Shin 
the Buddha Amita is more than one of the five Buddhas, although 
his Land is laid in the Western Quarter; instead, he is the one 
central Buddha. Of these four aspects, the first originated from 
mysdcs, the second was influenced by Loius principles, the third 
was based chiefly on the three vows, and the fourth centered on one 
vow of the Amita. ' 

"Hius we see the Ideas of the Amita schools concerning the Bud- 
dhological principle of Mahayana. According to the theory of ori¬ 
ginal immanence of Tendai and the duo-homoiousian (two essences 
in one) theory of Shingon, the principle of one-is-all and all-are- 
one will be readily admitted. Of the five Wisdom Buddhas, Amltabba 
of the West may be identical with the central Mahavairocana, the 
Buddha of homo-cosmic identity. Without reference to mysticism, 
Ajnitabha’s ori^nal vows, his attainment of Buddhahood of Infinite 
L4ght and Life, and his establishment of the Z.and of Bliss are all 
fully desaibed in the Sukhavati text. It is bat natural that Sakya- 
muni, who hinted to his pupils in the Lotus not to regard him as 
a Buddha of eighty years of age with a small stature, for he is in 
reality a Buddha of remote ^es and of world-wide pervarions, 
should be identified with the Buddha of Infinite Light and Life. 

A complete reliance on such a Buddha’s power will be a reasonable 
outcome of this teaching. Shinran especially represents the last stage 
of this idea. He insisted on an absolute faith in Amita, not maldng 
any effort for enlightenment by oneself. One should rely exclusively 
and absolutely on Amita, faith alone being the cause of salvation. 
According to him, even the believing thought itself is the grace of 
the Buddha, and one’s remembrance or repetition of the name of 
the Buddha is simply a token of free thanksgiving shown toward 
the Buddha. 
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Xin. THE NICHIREN SCHOOL^ 
(NEW LOTUS) 


(Lotus-pitdsm) 

[Mah&yantstic] 


(1) Preliminary 

Since the Lotw of thf Good Lorn ^ waa iruslaud and expounded 
by Kumarajiva * it has been one of the most popular subjects of 
Buddhist study along vrith the Pra;»«j aud texts. When 

the philosophy of immanence or the pheoomenolog^ca] doctrine was 
promulgated on the basis of the Loius by Chid,* it was generaJIy 
Iffiown as the T'ien-Tai* School. It was Saicho’ (Deugyo DaisW. 
767-$22 A.D.) who went to China and received the doctrine from 
this schCMoI and on his return in 304 AD. founded the school in 
Japan, His theoretical elucidation of the Lotw doctrine may not be 
much different from the original Chinese school, but his practical 
application of the doctrine to the narional cult and synthetic treu- 
ment of all other Buddliist schools subordinate to his school seem to 
be the new aspects added by virtue of his geoius. Besides the Lotus 
doctrine, he professed to teach mystic Shir^on, Amita-piedsm, con¬ 
templative Zen, as well as Mahayanistic Vinaya discipline. To him 
these were subordinate doctrines to the Lotus or at any rate con* 
current systems to complete the central doctrine. However, in the 
course of time, there appeared among his followers some ardent 
specialists In each of these systems and sometimes the result was 
separation. In the Hdan period (781-1183) the mystic rituals and 
ceremonial performances promoted by this school in concert with 
the Shingon School carried the day to satisfy the aristocratic taste 
of the time. There arose in time a devotional school of Amita-pietism 
which also flourished in the bosom of the school. Through the in* 
fluence of the two streams of religious activities a great Buddhist 
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transformatjoii took place in tlie national life and thoughts of Japan 
during the period. 

The refinenicnt of vernacular literature, mystification of fine 
arts, development of national architecturaJ and industrial arts, and 
the graceful manners and customs of the refined class were all due 
to the influence of Buddhist culture, Probably the Japanese appre¬ 
ciation of universais^ tolerance, and thoroughness in research owe 
a great deal to Buddhist training. But peace often ends In effemi¬ 
nacy, As a rule political corruption and social degeneration in gen¬ 
eral could not be checked in any way. An opportunity for a military 
power was now opened and perhaps hatred and struggle among 
courtiers, dans, territorial lords and partisans were more than we 
Imow from history. Already In the closing period of the Heian era 
all under heaven was weary of war and disorder. By the establish¬ 
ment of the military government at Kamakura, the people in gener^ 
expected peace and order to be restored, but all in vain. Intrigues 
and strifes were going on more than ever. The arrival of the 'latter 
age' of religion was now felt in the public life of the nation. A 
general reformation in political as well as religious life seemed to 
be an u^nt need. The authority of the two old schools of Tendai 
and Shingon was waning, or at any rate, was suffering the same 
fate with the aristocratic dasses. The new Amita-pietism of Hb- 
nen,° though gaining ground amo:^ the people at large, had no 
marked influence over the rulii^ dasses. The Zen School of the 
time, though it seemed appropriate for the knightly trainir^ of mili¬ 
tary people, had as yet no power over the political affairs. A man 
of keen observation artd strong character like Nichiren" (1222- 
1282), if imbued with a firm religious conviction, could not remain 
without protestit^. 

To know Nichiren and his school we must first know the Lotus 
text on which all his ideas and arguments are founded. What is 
the Lotus text? A text-criticism shows that originally the Lotus 
text consisted of twenty-one secdoos and was later enlarged into 
twenty-eight sections by addition and division. The earliest trans¬ 
lation was by Dharmaraksa *® in 286 A.D,, the second by Kumara- 
jiva in 406 A.D,, and the third (complete translarion) by Jnanagupta 
and Dharmagupta in 601 A.D. Among them, the second was the 
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b^st in Chinese composition and regaiticcl as authoritative by the 
best Lctus authorities.'^ In spite of late translation, it represented 
an earlier form of the text than the first traoslatlon, Judging; from 
some internal evidences, e.g., a quotation by Nagarjuna'® and the 
like. Besides, elements of the contents of the added or divided chap> 
ters were extant in the ong;ina] form of twenty-one sections. Any¬ 
how, the existing text in twenty-eight sections (Kumarajiva's trans¬ 
lation) was used by Clii-i, Saichd and Nichiren himself- It is the 
only translation of the text used in Japan, either within or without 
the Nichiren School. I-et us review the contents of the text and 
the standpoint of Nichiren in the Lotm doctrine. 

(2) Historical 

What is historical willi the other schools of thought Is personal 
with the Nichiren'a Lotus-pietism, for it is Nichlren’s personality 
that constitutes the feature of the school. It was not accidental that 
the school was called after the founder's name. Nichiren was born 
in 1222, the son of a fisherman of Kominato, Awa, the southeastern 
coast of Japan. He was sent to (Ciyoaumi, a hill near his home, to 
live as a novice in a monastery. He was ordained in his fifteenth 
year. His early problem, “What was the Truth taught by the Bud¬ 
dha?*' was not solved there. He proceeded to Kamakura and later 
passed to Mount Hid in search of the Truth, His study of ten years 
(1243-1253) on the mountain convinced him that a revival of Ten- 
da) philosophy alone was the nearest approach to the Truth. 

By Tendai philosophy Nichiren meant not what he found there 
at hand but what was taught by Der^d Daishi himself. The 
original T’ien-Tai of Chl-i was chiefly theoretical, whereas the 
Japanese Tendai of Dcngyd Daishi was practical as well as theo¬ 
retical, But after the two great masters, Jikaku** and Chishd,^* 
the practical sides of Teodal were either mysdc rituals or Amita- 
faith; that seemed to them most important. 'The fundamental truth 
of the Lotw doctrine seemed to be laid aside as if it were a philo¬ 
sophical amusement. Nichiren could not accept this attitude and 
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so retucned m 1253 to his old monastery at Kiyotumi where he 
proclaimed his new doctrine that the Lotvs alone could save the 
people of the depraved age, the essential formula being "Homage 
to the Text o£ the Lol«r of the True Ideal," ** It is Dhanna-^riti 
(thought on Dhanna) and not Buddka^smnti as was the Amita- 
fomaula. DhannA Is the ideal realized by the original Buddha. All 
beings are saved through homage to the Lotus of Truth, and this 
alone, he declared, is the true final message of the Buddha. 

The abbot and all others opposed him and he had to escape to 
Kamakura where he built a cottage and lived for a while. He 
preaclied his doctrine in streets or in parks, attacking the other 
scliools as violently as ever. He wrote a treatise on the BstabUsh- 
me»t 0 / RightcQusiwa <w the Sajfgvord of the Natien,*^ which he 
presented to the Hojo Regent in 1260. His main arguments were 
against the Amita-^etism of Honen, which he considered to be chieQy. 
responsible for the evils and calamities svithin and without the nation. 
In the treatise he condemned Honen as the enemy of all Buddhas, 
all scriptures, all sages and all people. It was the duty of Che govern¬ 
ment, he said, to terminate his heresy even with the sword. His 
idea of the identification of religion with national life is manifest 
throughout the work. 

Nichlren’s classification of 'latter ^e’ began with the year 1050, 
according to the generally accepted calculation of the date of Nirvana. 
The last of seven calamities, the foreign invasion, was predicted in 
it. He contended that national peace and prosperity could be attained 
only through the unification of all Buddhism by the doctrine of the 
Lotus of Truth, Later, he attacked the religious scliools then ex¬ 
tant and formulated his views as follows: Jodo (Amita-pieusm) 
is hell, Zen (meditative infuiiionism) is devil, Shilton (mysticism) 
is national ruin and Ritsu (discipline) is trsitorous. These four 
practically cover all existing schools 0 ! his time and were the doc¬ 
trines that had been subordinate to Tendal. 

As Amita-faith propagated by Honen, Shinran and others was 
most inOuential among the people at large, the Zen trend of thought, 
specially appealing to the ruling military class of the time, was prob¬ 
ably the second influential doctrine. Owii^ to the activities of Eisai,** 
DSgen ** and Enni ® in Kyoto, and the Chinese teachers Rankei,*' 
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Sogen*- 9X)d Ichinei.^’ in Kamakura, tht Z«n School was certainly 
asserune its position in th« national life and culture. As to Shingon 
the power of mystification which it cherished never lost its hold on 
the mind of the people; the ShingOii School was influenrial all over 
Japan. Tlie Ritsu was a school of cliscji)Iine reformed by Eison^ 
who prayed against the Mongol invasion at the Shinto shrine of 
Iwashimisu by sn Imperial order, when Emperor Kameyania him¬ 
self was present and vowed to sacrifice his life for the safely of the 
ration. Thus the Ritsu must have been quite influential at the Court. 

Nichireo’s attacks against these schools became more violent than 
ever when he was mobbed, attacked and banished to Izu in 1261. 
Even after his return to Kansakura and to his native place to see 
his ailing mother, he did not refrain from his violent protest against 
the government as well as the religion, and went so kr as to say 
Jhat Tokiyori, the H6j5 Regent who believed in Zen and wore a 
Buddhist robe, was already in hell and that the succeeding Regent 
Tokumune was on the way to hell. Upon the arrival of the Mon¬ 
golian envoys demanding tribute, he again remonstrated the Regime 
to suppress the heresies and adopt- the Lotus doctrine as the only 
way out of national calamities. In 1271 he was arrested, tried and 
sentenced to death. In a miraculous way he escai>ed the execution 
and was banislied to the remote island of Sado at the end of the same 
year. 

Ill spite of the hardships and troubles he experienced tliere Ni- 
chiren wrote several works. In the Bye-opener ,his famous vows 
arc found: '‘1 will be the pillar of Japan; 1 will be the eyes of Japan; 

I will be the vessel of Japan.” Here he became conscious of him- 
sdf being the Bodhisattva Vjsistacaritra f'Distinguished Action’) 
with whom the Buddha entrusted the work of protecting the Truth. 

After three years he was allowed to return to Kamakura in 1274. 
No moderation, no compromise and no tolerance could be extracted 
hnn in spile of an ardent effort on the part of the government. 
He retired to Minobu, west of Mount Fuji, and lived peacefully 
He died at Ikegami, near Tokyo, in 12©. 

Nichiren's militant spirit was kept alive by his disciples, six of 
whom were earnest propagandists. One of them, Nichiji.S' went 
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to Siberja in 1295 but no furthor report was heard of him. The 
«h«l. always colored by a fighting attitude, had many disputes 
with other religious institutions. In 1532. for example, it had a 
c^ict with Tendai. the mother school, called the war of Tembun 
One of the Nichiren sects called Fujufuse Sect ('no give or uke’) « 
refused to comply with the parish rule conventionally set forth 
by the government and was prohibited in 1614 along with Chris^ 
tiamty by the Tokugawa Shogunate. There are at present eight 
Nichifto sects, two of which are important: I. The Nichiren School 
pro^ » with headquarters in Minobu, 3,600 monasteries under it 
i. the Kcnpon-Hokke School« otherwise called the Mydmanji School 
which has 580 monasteries, 

(3) Philosophical and Religious 

Just as the personality of Nichiren constitutes the Nichiren* 
School, the essence of which is the Lotus formula “Hom^e to the 
Lotus of Truth," so it is the personality of the Buddha that con¬ 
stitutes the Lotus doctrine. The whole Lotus text may be a drama 
as Professor Kern imagined, but the Buddha is not only the hero 
in the play. The Buddha is also the oiganizer or proprietor of the 
drama. The Truth of the Lotus text is not an impersonal dead 
truth; It IS the ideal, the Truth blooming, fragrant and bearing 
fruj^ts as the lotus, the Truth active, the Truth embodied in the 
Buddha, the Truth-body, the Enlightenment itself, the Enlightened 
and Enlightenment and EnJiglitener all combined. So the real Bud¬ 
dha of the text is not that corporal Buddha who got enlightened 
undCT the bodht tree, preached for the first time at the Deer Park 
of Benares and entered Nirvana at the Sala grove of Kusinagara 
at eighty-one ^rs of ^e. He is the Buddha of immeasurable ages 
past, ever actii^ as the Enlightener. By enJightenii^ all beings he 
exerascs benevolence to all. Out of his mercy he teaches the doctrine 
of excellency. He is in reality the oiganiser of the drama, yet he 
himself acts as a hero in the play, leading all the dramatic personnel, 
even with some of the inferior characters who in time will be able 
to play a role. The three Vehicles, of course, as well as Devadatta 
the wcked and Naga the serpent maid, all come under the Buddha’s 
illumination. The world of illumination of the remote Buddha is 
called the 'realm of origin’« and the world of illumination by the 
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incarnate* Jiuddha h called the ‘realm of trace.’^* I used the word 
‘realm* but it does not mean a separate division or place. It simply 
indicates the 'activity of the Buddha of original position* ** or ‘that 
of the Buddha of trace-leaving manifestation.'’^ 'Original posi¬ 
tion'*® and ‘trace-manifestation*** are the pro)>lcins long discussed 
in the Lotus schools and all center on the Buddha's personality, a 
Buddhological question. When it is applied to the Loitu text, the 
question at the outset will be, "Which Buddha is revealing the 
Truth?" 

It is generally accepted that the first fourteen sections of the 
text, with an introduction, a principal portion and a conclusion, refer 
to the realm of trace, while the last fourteen sections also with an 
introduction, a principal portion and a conclusion, relate to the realm 
. of origin. The object of the Lotvs on the whole is a revelation of 
Truth, In the former sections, chiefly in the section of upaya or 
‘ejq>ediency,' the Buddha reveals that what he taught before the 
LoIh4, during forty or o>ore years, was only an expedient; more 
definitely, the teachings for direct disciples (src&Oi&ar, i.e., orhot^ 
teaching),*’ for the enlightened-foraelf (pralyeka-buddPa teach¬ 
ing) ** and for lesser bodhisallvas, i.e.. the teaching for Uie three 
Vehicles, was for expediency’s sake, and indicated dearly that the 
‘one vehide for all* (ekayana) is the Truth.** In the latter sections, 
chiefly in the longevity section, tite Buddha spealcs of his own per¬ 
sonality, and reveals that the historical existence which he has now 
nearly completed is not his real body but shows clearly his Truth- 
body (Dharfwkaya) to be a true realisation of remote ages past.** 

The fonner sections refer to the doctrine in which the Truth 
is revealed; expediency is taught as expediency and Truth as Truth. 
The latter sections, on the other hand, refer to the personality In 
which the Buddha himself is revealed; the recent as the manifested 
person and the remote as the real original person. So far Nichiren 
agrees with Dengyd Daishi. Nichiren, however, standing on the 
doctrine of personality, asserts that all teachings before the Lotus 
and also the former sections of the Lotus are the ‘trace doctrines 
of the Trace Buddha'** and that only the latter sections, are the 
'essential original doctrines of the Original Buddha.* ** He estab- 
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Hshed his school on the basis of the original Lotus. Thus his school 
is caJled either the Nichiren School after the founder or the Hommon- 
Hokke School ** after the doctrine. 

The difference of the tenets of Dengyo Daishi and Nichiren is 
further seen in the treatment of the substance of the Lotus text. 
The Locus doctrine assumes ten regions, ten thus-aspects and three 
realms. Dengyo Daishi lays importance on the principle of the ralm 
of trace. The realm of trace treats only the nine regioos, teachi:^ 
the causal states of culture« and therefore considering mind and 
thouglit as important factors of training, and finally attributing 
all the phenomenal worlds to the mere-ideation theory. The three¬ 
fold view of one mind and the 3,000 worlds immanent in one 
thoi^htdnstant are taught minutely. According to the Nichiren 
School, the Tendai is too much inclined to the theoretical side of 
the Truth, thereby forgetting the practical side of it Nichiren’ 
holds that the realm of origin teaches ^e effective state of enlighten¬ 
ment^* and the Buddha's person is the center of Truth; the reality 
of the phenomenal worlds centers in the personality of the Buddha; 
and all aspirants should be guided to reaJiae the Ideal-body of the 
Buddha, 

The Lotus text reveals the original Buddha whose principle 
and practice are fully* explained in the original portions of the 
text. What the founder holds important is the Buddha's practice, 
not his principle. One who understands and practices the practical 
aspects of that Buddha is a devotee or realizer of the Lotus,^^ just 
as the bodhisattva of supreme action (Visistacaritra) is placed 
in the highest posibon in fhe text. The Buddhahood (perfect en¬ 
lightenment) of such an adept will be immediate in this very body.** 

The original Buddha was like the moon in the sky and all other 
Buddhas of the Wreath, of the Agama. of the Vaipulya ('devel¬ 
oped’), the Prajna ('wisdom'), Sht Gold Light (SuvornaprabhosoJ, 
the Sukho^HiH (Pure Land) and the Great ,9«« (MaMovairocona) 
were all moons in various waters, and mere'v reflections of the 
one central moon. It is only a fool who would try to catch a re¬ 
flected moon.) 
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Th« title of the Lotus oj the Cood Lav/ sums up aJI these prin¬ 
ciples and practice of the Buddhas of origin and trace, and» to 
Nichiren, is the only remedy to procure the refomt q| ihe depraved 
state of the latter age,' in spite of all counteractions froni existing 
poisons. The fourfold watchword set forth by Nichiren, as we have 
seen above, was the renowned object of hatred by all the rest of 
the Buddhist schools of Japan, for it was against the Amita-pietlsin 
of Jodo, the meditative intuitlonism of Ten, the ritual mysticism 
of Sliingon and the formalistic discipline of Ritsu. This was the 
wholesale denunciation of all existing Buddhist schools except the 
Tendai School of Dengyo Daishi, which he sought to reform and 
restore to its original form. 
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XJY. THE NEW RITSU SCHOOL 
(THE REFORMED DISCXPLINARY SCHOOL) ‘ 

(Vinaya) 


(Disciplinary Formalism) 
{Mahayanistic] 


(1) Preliminary 

ViMyA (discipline) is the moral code of Buddhism and U in¬ 
variably translated into Japanese 'riCsu' (disci^int). The whole . 
code containing 250 articles for priests and 348 for nuns existed 
from the lifetime of the Buddha. A v.%ekly convocation called 'fast' 
(uposadha) was held for the purpose of reciting the code, one article 
after another, to ascertain whether any member of the 'noble' com¬ 
munity had committed any crime or sins described in it. Confession, 
repentance, surveillance, custody, excommunication or any other 
necessary means was taken after judgment was passed on the person 
in question- The nature of precepts (siia)^ was twofold: 1. the 
positive precepts, the precepts for performance,* i.c,, the rules that 
should be performed on such occasions as ordination for a novice 
(bhikshM), convocation for weekly reading of the code, summer 
retreat for yearly study and training of the community, graduadoa 
ceremony; rules concerning residence, medicines, leathers; settle¬ 
ments of disputes in the congregation; and also tbe rules of council 
meetings, judicial court of discussion, vodng and decUio n , treatment 
of contributions, confiscation of properties or the like. 2. The nega¬ 
tive precepts of prohibition,* i.e., not to commit any sin or crime. 
The nature of prohibition was also twofold: 1. prohibition in order 
to safeguard one from crime or sin. like the prohibition of drinking 
an intoxicating liquor, which may lead to a sin or crime; 2, prohi¬ 
bitions of actual crimes, such as killing, stealing, lyir^, committing 
adultery, etc., which are themselves evil in natnre. The entire pro¬ 
hibitive code is as follows: 1. crimes that incur expulsion (for the 
monks, there are 4; for the nuns there are 8): 2. crimes that re* 




quire suspension of priestly righ( (for the monks, 13; for the nuos, 
17); 3. of fences that require confession and abludon (for the monks, 
90; for the nuns, 178); 4, offences requiring public confession 
(for the monks, 4; for the nuns, 8); 5. offences requiring forfei¬ 
ture (for the monks, 30; for the nuns, 30); 6. actions that are in¬ 
definite as to whether they are offences or not (for the monks, 2; 
for the nuns, none); 7. minor prohibitive rcgulafion of the order 
(for the monks, 100; for the nuns, 100); 8. judicial settlement of 
disputes (for the monks, 7; for the nuns. 7)—total for priests, 250; 
for nuns, 348. 

^The formalistic Hiuayaaa was inclined to hold to letters, words 
and forms of the Vinayc disdpline. Consequently, a schism arose 
as to the legality of the ten allowances (such as receiving money 
only if used for tbe order) of the rules, and the council of Vaiaali 
met to discuss and decide them. The idealistic Mahayana laid more 
emphasis on the spirit of the rules rather than the letter. Though 
Mahayana seemed to be transgressing the rules, it would haiuiontse 
itself with the spirit of the Buddhas who had set forth the rules. ^ 

The redpient of a precept had to keep in mind the four aspects 
of discipline: 1. the elements of discipline;® 2. the essence of disci¬ 
pline;* 3. ihe action of discipline;’ and 4. the form of discipline.* 
Among these, the most important was the essence of disdpline, with¬ 
out which the acceptance of disdpline would never be complete. 
The essence of discipline is the conscious energy ever active as a 
firm impression received at the faithful acceptance of discipline. 
This is, in fact, the result of the heart-felt vow taken at the solemn 
occasion of ordination. This energy ought to manifest itself in 
thought, word or action whenever a function is needed, and one 
will therefore act accordingly so as to conform to disdpline. The 
essence of discipline is thus a moral force acting in the mind, like 
consdence. 

There are two ordinations, that for the initiation of a novice 
receiving five disciplinary rules and that for a full qualification 
priest receiving ten. Both are the precepts of common-sense morality 
(not to kill, steal, He, commit adultery, drink liquors, etc.). These 
two are the formal ordinations performed by both Hinayana and 
Mahayana and may be called a priest (bhikshu) ordination. There 
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is another informal self-vow ordination performed by the Mahayana 
only, which is set forth in the Brahttu^^jaia Sutra, and may be called 
a hodhisattva (future Buddha) ordination. In the Nara period 
(710-793 A.D.) there was only the former, but dunng and after 
Ae Heian period (794-1183) the latter came to be generally fol¬ 
lowed. 


(2) Historical 

Tlie Emperor Shomu (724-748 A.D.) once intended to invite 
an able teacher from China in order to train the Japanese priests 
and nuns in the Ritsu (Vinaya) doctrine. He sent out two priests, 
Eiel ® and Fusho by name, to carry out this purpose. The thea 
ruling Chinese Emperor, Hsuan-tsung,^^ however, was much in favor 
of Taoism and did not wish to send any Buddhist teacher to Japan. 
Consequently, negotiation with a much-famed vinaya teacher, Chiefl- ‘ 
chien (Ganjin),^* failed. However, as the need of an instructor was 
imminent, Tao-hsuan (D6sen),“ one of the pupils of that teacher, 
was sent to Nara in advance. He arrived there in 735 A.D. and 
busied himself teaching the Ritsu, the Zen and the T’ien-t’ai doc¬ 
trines while waiting for his teacher’s arrival. 

Meanwhile, Gan jin prepared secretly for his departure with the 
aid of the two students, Eid ajid Fusho. He actually built ships 
five times with the help of the former prime minister Li Lin«fu** 
and others, but each time failed through shipwrecks. Finally, be 
embarked on the ship of the Japanese envoys returning home and 
arrived at Nara in 754 A.D- He was welcomed by the Court and 
a special monastery Toshddaiji as well as a sacred area for ordina¬ 
tion was built for him. All of the Imperial family, headed by the 
ruling Empress, the ex-Emperor and ministers, reedved the first 
ordination from him. His discipline was that of the Four-DIvUioa 
tradition,’* (Dharm^pliya), otherwise called the Ritsu School 
of the South Mountain** founded by Tao-hsuan, a pupil of the 
famous Hiuen-taang.*’ 

Dengyd D&shi (Saicho, 767-822 A.D.) ** received the ordination 
but afterwards rejected it. and Started a new bodhUaitva ordination 
based on the Tendai doctrine which was purely Mahayanistic and 
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infornial, called the discipline based on 'round and abrupt’ doctrine 
which i$ the Lotus doctrine, the round or perfect doctrine, the effect 
of which can be obtained abruptly.’® A strong protest from Mara 
was raised against it. It was only after his death that Imperial 
permission was given for the establishment of the new ordinadon. 
A sacred hall of tins ordinadon was built on Mount Hiei and became 
the basis of ordinations of all other schools, Zen, Jodo and their 
$ub‘sects. Even Nichiren intended a special ordination liall of a 
similar type but he did not succeed. 

In t)tc Nara period there were three sacred areas of ordination: 
1. Todaiji Temple, Nara; 2. Kwanjconji Temple, Tsukusho; 3. 
Yakushiji Temple, Shimozuke. In the Heian period there was 
another ordination hall on Mount Hiei, originally planned by Dengyd 
Daishi. The Shingon School of Kobo Daislh ^ bad an anointment 
'hill in Toji, .Kyoto, as a substitute for the ordination hall. Later, 
when the followers of Oiishd Daishi*' at the Mii Temple began 
to dispute with the followers of Jikaku Daishi** at Mount Hiei, 
the former could not receive ordinations on the mount and conse¬ 
quently built a new liall called Samaya Kaidan. Thus in the Heian 
period there were practically five ordination halls in Japan. Of 
these, the l)Tncal one was the ‘round and abrupt' ordination hall 
which was based on the 'round and abrupt' doctrine of the 'Lotus 
Truth.’ 

The essence of discipline was considered to be an ujimanifested 
moral force (uiuso) immanent in the recipient's mind.** We can 
thus realize that importance was here laid upon the spiritual effect 
of ordination rather than the ceremonial performance of the rite. 

Tlie Tdsliodaiji Monastery in Nara was built by the Court and 
was made the authorized headquarters of all Buddhist training in 
discipline. The founder of the Ritsu School of the South Mountain, 
Ganjin, was succeeded by his able pupils, Fa-chin (Hoshin) *‘ from 
China, and Johb*® from Arsak, East Persia, both of whom lived 
to the Heian period and took part in the Imperial ordination. The 
school exists even today as a separate school, but its formal discipline 
has never been popular in Japan, partly because of the introduction 
of the new Hinayanistic doctrine brought home by I-tsing*® from 
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India and partJy because of tlie rise of the Mahayanistic dIscipJine 
of the Tendai School. 

(3) Philosophical and Religious 

The formality of the Ritsu School lies in the carrying out of 
the disciplinary code, berth positive and negative, in letter rather tlian 
in spirit. To keep the discipline to letters and words was the chief 
concern of the schools of the Nara period when the Four-Division 
doctrine was introduced by Ganjia. It was Hinayanistic, but, since 
there was no other alternative, it was admitted as cojnmon to both 
Hinayana and Mahayana. Let us call it the Disciplinary School. 
In Japan, since the time of Prince Shotoku*’ there has been the 
idea of a non-for/naJ discipline, to iiiaintain the original spirit of 
the Buddlta's moral code. This non-formal discipline was the chief 
idea running through all schools of all ages in Japan. While the 
aspirants of formal discipline were chiefly priests, those of non- 
formal discipline were Mhuattvus or future Buddhas, without 
distinction of priests or laymen. 

Generally speaking, the importance of discipline was laid on 
what we call the essence of disdpUne, i e., spiritual force created 
in the mind on making a vow and vividly acting always against a 
violation of that vow. The Realistic (Kusha) School takes this to 
be one of the forms {rupa. matter),” i.e., a substantial element 
without manifestation (avijnapH-rupa),^ while the Nihilistic (JoJi- 

tsu) School regards it as a special element—neither matter nor mind_ 

in want of a fuuction of both. Further, the Idealistic <Hos@6) 
School treats it as a perceptive form conceived at ordination that 
really proceeds from the stored seed of thought (ceiAna). This is 
the unmanifested mental function that keeps one in accordance with 
his own pledge. It is the innermost impression which functions 
like coflscieace. 

Self-vtnv Discipline ” 

In the formal discipline there should be a private tutor 
dkyaya), a ceremonial teacher (korma^arya) and some witnesses. 
An ordination should be carried through by a convocation (sanffhaj. 
When the article of a disciplinary code is read, the recipient makes 
a vow of obeisance. But in some cases when such formal require 
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mem canoot be fulfilled, one i$ entitled to aiake a self'vow iofor- 
mady. It can be designated as the self-vow discipline, as is gloriously 
exemplified by Queen Srimala in tlie 5n»wfa Prince Sho- 

toku lectured twice on this text before the Throne. At the second 
lime the Empress Suiko stood up before the Buddha and loudly 
repeated the Queen's vows as her own. This was the first example 
of tlie self-vow discipline ever practiced in Japan. The self-vow 
ordination is permitted in the Brchfua^jaia SutraV On failing to 
obtain the proper instructor in discipline one can accept the pre¬ 
cepts by self-vow. It is a land of bodhisattw ordination. 

Sgtj’imtnanenl Discipline^ 

In opposition to the formal ordination, an ideal ordinadon was 
proposed by Dengyo Daishi. He called It the 'round and abrupt' 
ordination. As stated before, the ‘round and abrupt' was the appelJa-, 
ttoR of the Lotus doctrine, the perfect doctrine, the effect of which 
could be obtained suddenly. It is piuely Mahayanistic and con¬ 
sidered by the Tcndai School as an ordination only for bodhisattw. 
According to the Lotus doctrine, all the morals of discipline are 
originally immaneiat in one’s own mind and not the products of a 
special effort. It can be called the self-immanent discipline and is 
special to the Tendai School. 

Selj-iuiiure Discipline ^ 

The Zea School of the Kamakura period (ll83-133i A,D.) had 
an ordination of a similar kind. According to this school the idea 
of moral discipline is originally innate in human nature. By in¬ 
trospective mentation one can draw it out and put it to practice. 
The formal side of discipline is now also carefully attended to by 
the Zen School, but the introspective nature of the Zen trainir^ 
makes the ordination ceremony very impressive and fascinating. 

Besides this Zen ordination, there are the anointment ritual of 
the Shingon School of mysticism and the fivefold transmission of 
the j6do School of Amita-pietism. These take the place of the dis¬ 
ciplinary ordination but can be left unnoticed here because of their 
somewhat different nature. 

In the Ritsu School there was a new movement in this period, 
a departure from the Ritsu School of the South Mountain or the Four- 
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DivisioD School. The movement wa$ started by Eisoo (1201> 
1290) on the basis of seif-vow discipline. It was a reformed 
doctrine, called the Reformed or New Ritsu or Reformed Disciplin¬ 
ary School ^ and was, in reality, a revival of the self-vow ordination 
of Prince Shotoku, as performed by the Empress Suiko. Eison 
studied the Viaaya literature in the Tddaiji Temple and, as he 
became aware of the idea of self-vow running through the S’nmcio 
and Brahiiia^jala texts and the Tendai and Zen schools, founded 
with a fellow-student tliis Reformed School of Self-vow Formalism. 
He meant to revert to the original idea of the Buddha and Prince 
Shotoku, following the general tendency of Buddhism of the Kama¬ 
kura age. However, it is regrettable that we do not have the details 
of his idea of trainii^. His fame as a great Ritsu (Vinaya) re¬ 
former was far-reaching, and it was due to his influence that this 
disciplinary school saw the most flourishing age after the time of * 
Ganjin of Kara. In 12S1 the Emperor Gouda ordered Eison to 
pray in the Otokoyama Shrine against the invasion of Kubilai Khan. 
The storm which exterminated the 100,000 invaders was believed 
to have been an answer to his earnest prayer. The title, K6- 
shS Bodhisattva (‘promoter of righteousness') was given to &$on 
in 1300 A.D. by the Court. 

During the age of Buddhist Renaissance.in the Tokugawa period 
(1603-1867 A.D.), the two branches of disciplinary formalism, the 
Myoh^ritsu (discipline accordir^ to the Law) ** School of Jogon** 
in Vedo. and the Sh6h6-ritsu (discipline of True Law) School of 
Jiun'*' in Kawachi, had certain connections with Bison's new dis¬ 
cipline, either directly or indirectly. The two branches of the Toku¬ 
gawa period did not prosper ihuclt, but the founders of both schools 
were talented scholars of Sanskrit and revived the Indian study to 
a great extent. 
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XV, CONCLUSION 


In conclusion, I should like to say something more about the 
metaphysical and dialectical questions of Buddhism, for in the fore- 
goii^ I have been too occupied with describt:^ the historical 
and tilinical details of the different Buddhist scliools and have 
somehow neglected to consider the general problems of philosophy 
which concern special doctrines. 

With regard to cosmogonieol and cosmological questions, Bud- 
lihism hu no special theory of its own and seems to have adopted 
the th^-aceepted theory of the world-system of Sumeru (sinsru) 
and ChUiocosm (sahossi-lokadhatu). However, it does have a defi¬ 
nite theory of the world-periods or aeons (halpa) which is sub¬ 
stantially identical with that of the Sankhya and Jaina Schools of 
India The Sankhya School might have been the originator of the 
kalpo theory as Garbe thinks,^ and Buddhism as well as Jainism 
might have been indebted to it. Althor^b evolution (somvatta and 
5am9}oita-Hhoyi) and devolution (vivatto and vivatlo'tthayi) are 
equally described in all three schools. Buddhism gives minute de¬ 
tails as to the Buddhas wlio appear and the people who live in 
eacli of the four world-periods. 

Since the cycle of aeons repeals itself in due course, a story of 
creation or the Creator does not exist in Buddhism. Practically 
speaking, Buddhism has no cosmogony, no theology, no divinity. 
Brahma as a personal God in Buddhism is only a Being in the 
‘form-heaven’ who comes and receives the Buddha’s instruction. 
Thus a deification of the Buddha, as some suppose, is out of the 
question. 

The universe, according to the 'Buddhist idea, is not homocentric. 
It is instead a co-creation of all beings. Moreover, everyone of us 
is self-created and self-creating. As long as all beii^ have common 
purposes, it is but natural that there be groups of similar types of 
beings. Buddhism does not believe in the doctrine that aB have 
come out of one cause, but holds that everything inevitably comes 
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out of mor« than one cause; in other words, all is mutually relative, 
a product of interdependence. 

As to cnlologicai questions, Buddhism rarely coucerns itself, 
for 'thatncss' (laltva, reality), which refers chiefly to matter, is not 
what Buddhism seeks. The theory of nO'Substance (selflessness) 
whidi Buddhism holds wiU not permit any discussion about things* 
in-tlicmselves or real entity. Instead, Buddhism is concerned with 
thusness' (lathalm, tathata, state of hdng thus), a term which 
originally referred to form (rupa) or becoming (santbara) and not 
to matter. It is not accidental that Buddhist Realism (Kusha) or 
Idealism (Kosso) begins with ‘form' (rufus) and never speaks of 
matter or substance in the enumeration of theif seventy*ftve or one 
hundred elenients which ‘liave become* and 'have not become' (dhcrmj 
SQivskrita and tfmnrfertVfl,). Some may doubt whether ‘selfless’ was 
ajfplied to things in general from the beginning, but the phrase ‘all 
things selfless' (sarva dAunrui nairamana) does not allow any suc^ > 
supposition. 


/The Realist School (Sarvastivada), assuming that all thii^s 
exist, has an atomic theory, but the existence of the atom is only 
for a moment and nothi:^ remains the same for two consecutive 
moments (sQTva samkarA anilya)- The theory of momentary des¬ 
truction (ksana-bhanga) is also held by the Mahayana schools, which 
regard the world as in a constant state of flux. J 
f Whether Buddhism has tJie idea of the One against the Many or ^ 
the Absolute against the Relative is extremely doubtful. Buddhism 
certainly opposes dualistic ideas and often negates a pluralistic 
diversity in mans ascent of Self-Culture. However, it never ad¬ 
vances a monistic view* positively. Even the Mahayana doctrine of 
Asvaghosa,* as in the AwckMng of Faith/ limits Thusness to the 
human mind, which ascends if conditioned by a pure cause and 
descends if polluted by an impure cause. Thusness is therefore som^ 
thing like a neutral state. In reality, tbe term means ’the state of 
being thus’ or, ultimately speakii^', Buddhabood^^ Dhanna^dhatv 
(The Realm of Principle) ^ has a double meaning, signifying the 
actual universe and the indeterminate world (Hirvana); in the 
latter case it is identical with the Thusness of the Buddha. Nirvana 
(‘flamelessness’) * means, on the one hand, the death of the human 
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body and, on the other, the total e^amction of lifeHwnditions (ne^* 
tively) or the perfect freedom of will and action (positively). To- 
thoffato-gorbho (‘Matrix of Thu8*come or Thus-gone') • likewise 
has a twofold meaning: the ‘Thus-come’ or 'Thus-gone' (Buddha) 
concealed in tlie Womb (man's nature) and the Buddha-nature as 
it is. Buddha-nature, which refers to living beings, and Dhanna- 
nature, which concerns chiefly things in general, arc practically one 
as either the state of enlightenment (as a result) or the potentiality 
of becoming enlightened (as a cause). It is generally known that 
Dharma-kaya ^ has two senses: the ‘Scripture-body' means that the 
Teaching remains as representative of Che body after the Buddha's 
demise, and the 'Ideal-body* means the Enlightenment as a Form* 
leas-body. The same twofoldaess applies to Sunyaia or 'Void.'^ 
'Void' does not always mean an antithetical nothingness or empti* 
qess. In a higher sense it ictdicate? the state devoid of all conditions 
of life. Hence it is sometimes said that r«nya is asunya (Void is 
non-void). More precisely, it is not the state in which nothing exists 
but is the state in winch anything can exist. It is the world of perfect 
freedom of actions unconditioned by life. Exactly alike is the True 
Reality.* It is said that True Reality is no reality; or we may say 
that true characteristic is no characteristic. In such cases, the terms 
'reality' and 'charactenstic' should be interpreted in their ordinary 
literal sense while the adjective 'true' determines their real meanit^. 

Thus in Buddhism any word which represents something like 
the First Principle must always be interpreted in its twofold mean¬ 
ing, for Buddhism admits a worldly or common-sense truth and, 
by its side, sets forth a higher or absolute truth in order to elevate 
it.;) 

The terms given above are all expressive, either subjectively or 
objectively, of the true principle of nature, universe and humanity, 
and point finally to perfect enlightenment or perfect freedom. Bud¬ 
dhism, after all. does not lose individuality or personality, for the 
result is nothing but the perfection of personality or the realization 
of the Life-Ideal. A loss of identity is not the (luestion. One may 
think that there exists a world of super-individuality apart from the 
world of individuality into which one figuratively jumps in due 
course and all becomes one. 'The view of such a distinct world of 
nou-individuality is but the assumption of a larger individual world. 

• S • Wffl 
194 


( 





Such a world in utterly inadnussible in Buddhist thought; but, re¬ 
ligiously speaking, it is possible for the enlightened lo speak par- 
tiaJIy of the world of indelerminateness fKIrvana) in his instructing 
descent to the world of determioateness. 

With regard to psychological question, Buddhism does not adnut 
the existence of a soul that is real and iminorial Jfmtma or non> 
self refers to ail thing;s (san>a-<ihanHa), organic and inorganic. In 
the case of human beings, there will accordingly l>e no soul, no real 
seif that is immorlal, while in the case of things in general, there wiQ 
be no noumenon, no essence which is unchangeable. Because there 
is no real self spatially, i.e., no substance, there will be no perma¬ 
nence, i.e., no duration. Therefore no bliss is to be found in the 

world. 

There are no ordinary tschatijlogical questions in Buddhism 
because all beings are in the eternal Hux of becoming. One shouN 
note, however, that birth incurs death and death again incurs birth. 
Birth and death are two inevitable phenomena of the cycle of life 
which ever repeats its course. The end of self-creation is simply 
the realisation of the Life-Ideal, that is, the undoing of all life- 
coiulitlons, in other words, the attainment of perfect freedom, never 
more to be conditioned by causation in space-time. Nirvana Is the 
state of perfect freedom. 

Concerning epistemological questions. Buddhism has much more 
to say than any other philosophy. As sources of cognition Buddhisrn 
recognizes the world of sensation (pralyaksci-pratnona). the world of 
inference (aiiumana) and the world of pure intuition {dhyona), 'Hius 
sense data, reason and inner experience resulting from intuition will 
all provide the content of knowledge. Besides these we can appeal 
to ev«y case to the Word that has been uttered from the world of 
perfect enlightenment (bodhi), i.e., the Buddha (the ‘Enlightened'). 

Without purity of conduct there wfll be no calm equipoise of 
thought; without the calm equipoise of thought there will be no 
completion of insight. The completion of insight (prajna) means 
the perfection of intellect and wisdom, i.e,, perfect enlightenment. 
It is the result of self-creation and the Ideal of the self-creating life. 

(The Buddha, as a man, tai^ht men how to become i>eTfect men. 
The central principle of self-creation is the gradual development of 
intellect and wisdom, the object being tlte perfection of personality. 
The realiaation of tlie Life-Ideal is Buddhahood. But there will be 
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no objective enlightenment apart from the Enliglitened Otic. There 
exists only the inner cxperiencer, no absolute otherness. 

The doctrine of the Middle Path means in the first instance the 
middle path between the two extremes of optimism and pessimism. 
Such a middle position is a third extreme, tending neither one way 
nor die other. Tile Buddha certainly began with this middle as only 
one step Wgher than the ordinary extremes. A gradual ascent of 
the dialectical ladder, however, will bring us higher and higher until 
a stage is attained wherrin die antithetic onesidedness of ens and 
is denied and transcended by an idealistic synthesis. In 
this case the Middle Path has a similar purport as the Highest 
Truth.^ 

{ The above statements refer chiefly to the metaphysical and in¬ 
tuitive problems of Buddhist diought. Now as to the dialeclual 
questions. Nagarjuna’s^® method of argumentation is particularly 
notable. Following the Buddha's practice, he started from an eval¬ 
uation of the worldly or common-sense truth and termed it closed 
truth' (santvritti-mtya)^ Without denyii^ the common-sense truth 
he set forth beside it a h^hest-sense truth (porama-arlha-satyo). 
'Highest-sense' does not mean the highesi-scnse truth at the begin¬ 
ning, but is only the highest at any particular time. It is, in fact, 
only a higher-sense truth, as the term lokotlara ('above the world’) 
indicates. Gradually the common-sense world will reach the higher- 
sense truth then set forth, which latter has now become the common- 
sense truth. By the side of it Nagarjuna would set forth a still 
higher-sense truth which again will become a common-sense truth 

in time. Thus the standard of common-sense truth will be raised 
higher and higher until it attains pre-eminently the Highest-sense 
Truth, which can be taken as the Absolute in the Western sense of 
the word. But in fact, it is not the Absolute nor is it the One 
because any one can reach that stage of perfect freedom, s 

The Highest-sense Truth has been made dialectically and posi¬ 
tively by Nagarjuna without using any antithetic and negative 
method such as expounded by Hegel. In addition to the six funda¬ 
mental principles of Buddhist thought which I have described in 
Chapter III, 1 might add this Principle of Appreciation of Common- 
sense Truth. This was the attitude the Buddha himself took duri:^ 
his teaching career and was not altogether Nagarjuna's invention. 
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A thorough-goir^ negative method was also used by Nagarjuna 
in his famous Eightfold Negation. With it all the phases of be¬ 
coming or Hfe<onditions have been negated. "Production and ex- 
tipction, permanence and annihilation, unity and diversity, coming 
and going" are the refuted examples in four pairs and eight items. 

If there be any views or attachments he would deny them at otice 
as they come forward. The final result of Nagarjuna's n^ation is 
the Void which is not an actual emptiness but is instead the state 
devoid of special conditions of the world of life. 

'' In passing we must not overlook Nagarjuna's important method 'x'' 
of demonstrating Truth from all possible viewpoints. It is called 
the Discrimination of the Fourfold Thesis, as I have already re¬ 
ferred in Ch. VII: 1, positive (cm); 2. negative {non~eits)\ 3. 
both positive and negative (both $ns and non-ens together); 4. nei¬ 
ther positive nor negative (both ens and non-ens negoted). The^e * 
four are considered to be all the possible viewpoints which can be 
advocated. All the intellectual groups of the Buddha's time were 
not satisfied by the simple answer of "yes" or "no," for aJmos»- 
every one of his opponents used this fourfold viewpoint, and the 
Buddha used it carefully in refuting any erroneous thesis of his 
opponentsJ For example, when tJw First Cause is questioned: I. Is 
it caused by self? 2. Or is it caused by another? 3. Or is it caused 
by both? 4. Or is it caused by neither? Similarly, if Being is the 
thesis: the first view will affirm it (ens); the second will deny it 
(non-ens); and the third will conditionally affirm the above two, as 
does the Buddliist idealist (affirming the inner world but denying 
the outer world). The fourth view, however, will negate both et\s 
and non-ens. The application of this method to any disputation will 
exhaust all possii»lities of an argued question. I should like to call 
it the Principle of Exhaustive Demonstration of Truth, and might 
add it also to the above-mentioned Fundamental Principles of Bud¬ 
dhist thought. 

I shall not discuss here the details of the Buddhist Icgic of Ns- 
garjuna, Vasubhandu/* and Dignaga (Dinn^) for which I shall / 
refer the reader to Stcherbatsky's excellent work, Bvddkist Logie}^ 


“ mu c. 420-500 A.D. 

“Th, Siclierbauky. QuMUUi Legic. 2 VoJs., L«ningrad, 1932. Vidyabha- 
sana's exhauitive work entitled A History of ly*dian Logic should also be 
consulted among other studies. 


197 


Let it suffice here to say that Buddhist lofic is not a formal logic 
of thought, but is rather a* logic of dispute or debate which lays 
stress on the investigation of cause, relations and possibility and is 
therefore an art of argumentation and refutation. The adence of 
cause (hctU'X’idyQ) is the name given to Buddhist logic; the Buddha 
himself was sometimes called 'vibkAjyc-vada' (the ‘discriminative'), 
meaning a It^cian. 

The aim of the Buddha was the establishment of the Kingdom 
of Truth. The foundation of such a Kingdom was, in case of a 
sovereign whose title was ‘Turning the Wheel' (cakra-vartin). laid 
by throwing a wheel into the air. The golden wheel thus thrown, 
going around in the sky, would come back to the ori^nal place io 
seven days. The citcledine drawn by the motion of the wheel in 
seven days would determine the sphere of the Kingdom to be ruled 
by the sovereign. 

‘Turning the Wheel of Truth’ (Dharma-takra-pravarlana) would 
practically mean ‘preaching the Buddha’s Ideal' or the ‘realization 
of the Buddha’s Ideal in the world,' i.e.. the ‘foundation of Kingdom 
of Truth.’ 

The Buddha's Ideal, that is, the Truth he has conceived, would 
be difficult to be understood without reference to the fundamental 
principles of Brahmanism. The attributes of Brahman, the universal 
principle, were, according to the Upanishads, ‘saccidanandam,’ that 
is, ‘being’ 'thinking’ (ctf) and ‘jo/ (anandcm). In case of 

Bndiman the First Cause, these would be 'Self-excant,' ’All-know¬ 
ing’ and ‘Blissful.' 

The time-honored Buddhist principle was threefold: 

1. Sarvo-4hcrtn<>ancitnata, ‘Selflessness of all elements,’ l.e., 
‘Nfr substance.' 

2. Sarvasarvkaro-anitya-ta, ‘Impermanence of all component 
beings and things and elements,' i.e., 'No duration.* 

3. Sarvam duhkkafttj 'All in suffering,’ i.e., 'No bliss.’ 

To these sometimes another Ninftjnam sukham, “Nirvana is 

Bliss.’ is added. Tloese are generally called the 'Three or Four 
Signs’ of Buddhism, which distinguishes Buddhism from any other 
school. The Buddha’s first theory that all beings have no abidic^ 
self is opposed to the Brahmanic theory of 'permaaent being’ C^ai) 
and is against the immortality of an individual soul and the existence 


193 



of the universal soul or spirit or Creator ^MaJm-aiman). It is the 
theory of no real substance, A denial of an immortal being is a 
denial of immortality. The Buddha’s second theory that all beings 
or things are impermanent is directed at this point. All existence 
is temporary or transitory. Nothing will rem^n the same for two 
consecutive moments. life is an eternal flux of change, that is» the 
wave of life, A continuity of flowing waves might give an appearance 
of permanence but it is an illusion. It is the theory of no duration. 

Since the world has no abiding substance and tw enduring per¬ 
manence, we shall have no enjoyment in this world. One should 
accept suffering as suffering and not be deceived by a disguised joy. 
One should not be optimistic because all ends in suffering; Qor 
should one try to shun it because there is no final escape. One 
should go gainst ft with all bravery and perseverance and overcome 
It. This is the theory of no bliss and is directly opposed to the BraJi- 
manic theory of bliss (anoHdoM). 

As to the second Brahnianic theory of ‘thinkir^' or 'knowing* 
(di) which is later summed up as the Icnowledge* section (jnatta- 
kanOa) of the Upanisliads, the Buddha proposed his theory of ig¬ 
norance (ovidya), j.e., the 'blind will to live/ as the root-principie 
of the Twelve-Divisioned Cycle of Causations. The way of undnng 
oiie’s ignorance is his religion of Self-Creation based on knowledge 
and wisdom. The perfection of fullness of insight is the perfection 
of personality, i.e., perfect Enlightenment (Bodhi). 

Accordingly, the Buddha first taught the way of Life-View 
(dorsana-fndrga). The Four Noble Truths on suffering and its ex¬ 
traction, the Twelve-Divisioned Cycle of Causations of Life and the 
principle of indeterminate nature of beings and things show his view 
of life. The iodeterminate nature of men is to be determined by 
Self-Creaiion. The Buddha next taught the way of Life-Culture 
(hhcvant^marga). Here he trained his pupils either by dialectic 
argument or by intuitive meditation in order to awaken their in¬ 
tellect or insight. In course of dme, Buddliist schools developed 
their own methods of attaining Enlightenment. N^farjuna’s n^ative 
rationalism and Bodhidharma’s pure intuidonism are the most 
developed examples. As a result of life-Culture by these methods, 
the priadples of Reciprocal Identification, True Reality and Totality 
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as described in Ch. Ill are arrived at. Finally, as the way of No 
More Learning, the principle of Nirvana, that is, perfect freedom, 
in which the state of undifferentiated indetemunate is attained. This 
is the realization of Life'Ideal in Buddhism. 
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INDEX 


Eotries in che index cooform, of coiuse, to the style of the text 
It is to be noted that Professor Teitakusu has employ^ variations in 
transliteration of the Sanskrit in order to a^tee with general usage; for 
example, such equivalents as r and ri, n and m, and sb and 3 are both 
used. Hie editors have not considered it imperative to make changes 
for the sake of consistency. Capiraiization also conforms to the usage 
in the text. To avoid unnecessary repetition and cocnplexicy, not all 
entries are indexed in both Sanskrit and Englbh. For die convenience 
of those who are not familiar with the Sanskrit terms, however, many 
basic items are given double entry. [Editors’ note.] 


Abhiva. 94; also Non*Beiag 
Abbidhamma-sangaho, 67 
Abhidhaxmi, 14, 51, 57, 74, 75, 101 
AbhiJb«*m4'b*id^y4, 59. 60. 62, 67, 
68 

AbhUk^rms-kose, 16, 57. 60, 63, 66, 
67, 68. 81, 84 
Abb^b^'^^koto^hirihS, 61 
Abhidharau'kola School, sot Kusht 
Abbidbtmu-koU’vykkbyZ, 62 
Abhimukhi, 125 
Abbiseka, 151 

Abru^ Doctrine, 116, 118, 132 
Abrupt Enlighteaoent, 159, 163 
Absolute. 135, 137, 140, 193. 196 
AcaJa. 125 

Acquisirion, 70, 72a, 94a, 100, 101, 
105, 107, 132 

Accioo. 26. 37. 44. 53. 54. 66, 68, 
69, 116, 120, 124, 135, 139, 194; 

sto also Karioa 
Actlon-iniluence, 3to Karma 
Adhipad'prarvaya, 71 

AdhiicbAru, 148 
Adravya, 93 

AgM, 108, 114, 131, 133,183 
Aggregate, 72, 76, 118, 122, 139. 
150 

Agotra. 83, 88 
Ahirhst, 72a. 94a 
Ailcaiarru, 173 

Akis, 70, 72t, 94a; U9 also Space 
Akh^ti. 106, 1L8 
Akuiala'CualSbhGinika, 69, 72t 


AlakaaQa, 92, 106, 125 
Alambaaa'pratyaya, 71 
Alaya-consdouaneas (Xla7a*stoK, 
ya*vij3Soa), sea Ideation 
Amala-vilfQna, 83, 92 
Amita (Amifihba), 15, 166-175 
Amica*pietisai, 9. 15, 19, 131. 154. 
166 175, 176-184, 190; see dso 
JSdo, Kichlrea 

AmitZtuf'Dhyant ZSt*a, 99. 173 
Amitlyua, 171, 172 
Amoghavajra, 16 , 145, 146,147, 152 
Ananda, 48, 159, 173-174 

Aaltma (Anltmao), see Self 
Aoicya, 24, 66. 72a. 74, 94a. 128; 

see dso Impermanence 
Aniya^^ see lodecerininace Doceriae. 

lode cermina ten eas 
Annihilation, see Extinction 
Another's power, 171*172 
Anumana, 195 
Anoruddha, 67 
Appearance, see Phenotneaoa 
Apramlna-dhySha, 155 
Ap^tavyaSQnyad, 100 

Apifpti. 70, 72a, 100, 105 
ApratisaAkbjf-nirodha, 70, 72a, 944; 

see dso Excioecioo 
Apratir^ta-oin^iu, 55« 82 

Atfda kSllma, 156 
Architecture. 165 


Argument,'79, 97, 101, 155. 15^ 
196, 198 

Arhat, 26, 27, 28, *5 5, 79, 151, 182 
Aristotle, 72 
Art, 177, rre oiio image 
XrCpya-tjhXni. 153 
A/upya*saraIparti, 27 
Aryaa^^gika<fidcga, 23; fU dto 
Eightfold Farh 

^<Va-saAgha. 23 
^rjadera. 97, 98 
Aryan (Arya), 20, 25*28, 154 
A^aiksa-ffilrga, 124 
Xsana, 155 

AwAga, 11, 80, 81,97. 98, 144, 155 
Asahskiies, 70, 724, 78, 87, 94a, 193 
AacedcisQ, 22,23,80,134 
Asca-gnnt^ 59 
XHnya, 194 
Asurm 159 
AsvabKTva, 94 
AkvaghoM. 85. 92. 98. 193 
Atheism, 45, 155 
Aima (Xtdun). tet Self 
Atomiso), 64, 77. 94a, 193 
Attachment, ia JSjiuu, 76; s$t d40 
Desire 

Atyanra^unyaiJ, 106 
Auag, $, Z>, 58n., 67n. 

AvdokuKTara, 171 

ATataosaka, 15, 19, 46n., 48. 99. 

103, SM also Kogon, TocaJicy 
Avasaisaka SuSra, 86, 108 
Avasta. 167 
ATid)f, saa Igaoraoce 

ATifffapti'karm, 69 
AvijRiptj.rirpa. 69, 72a. 189 

Avjkaipt’jSba, 82 
Awakaninf of Paitb, 83, 92, 115, 

. 118, M9, 193 
Ayaiaaa, 118 

Blhya-anha-ltnyart, 11, 12 
Bala. 125 
Beasts, 159 

Becomiog, 21, 30. 54-56, 42, 46, 53, 
68, 70.72.92.94a, 103, 114, 122, 
124, 137, 139, 193. 195, 197; saa 

also Creatioo, Impemaflence, Pro* 
ductioo, Vhed of Life 


Being (Ew). 12, 50, 52, 36, 55, 57, 
80. 94. 95, 97. 102, 104, 115, 
124, 163, 192, 194.199; saa also 
Existeoce 
Belief, 72a, 94 b 
B eoea, 161 
Benevolence, 156, 167 
BhSvaot.mIrga, 69, 125, 162, 199; 

saa also Way of life*GiJaire 
BhaTaviToka, 98 
Bhikabu, 183. 186 
Bhutti, saa Stage 
Biia, saa Ohginadoa 
B^a-aksara. 151 

Blnh, Jo, 51, 32, 33, 34, 35, 37, 
42, 72a. 94, 94a, 104, 114, 127, 
172, 195; saa Sa6i?ra 
Bliodoeas. 30.31, 35, 34, 36, 55; saa 
tdsQ Igooraaee 

Bliss, 18, 55, 66, 75, 74, 103, 128, 
195, 198; saa also NlrvXna, 
Paradise 

Bodhi, saa EaligbteuDent 
Bodhidharma. 16, U6,156, 159, 199 
Bodhiruci, 13, UO. 167, 168 
Bodhoarrva. 103. 106, 108, 125, 153, 
134, 138, 141, 150. 172. 182, 
183, 169, 190; ordloadoa of, 131, 
187; Ten Stages of, 124.125; 
Vehicle of, 91; saa «fro Vehicle 
Bodhiseoa. 109, 112 
Body, 36, 45, 127, 128, 130, 148, 
150, 157, 158, 163, 164, 183, 194 
Book DA Banavolans Ki9f, 99 
Book of Sha Eamast RMolva, 17 
Book of Kindfid Safings, 59n. 
Brahnd; 20. 158, 192 
Brahasa-iaU SutfSaSa, 187, 190, 191 
Brahman. 20, 153. 198 
Brahmam'un. 20.21, 23, 42, 49, 96, 
97, 101, 143, 198, 199 
Bravery, 22, 27; saa dso VTrya 
Brihad3ranyaka Uponsthad, lOlO. 
Buddha, 58; 52, 35-56, 79. 116, 125, 
127, 128, 148, 149. 150, 152. 
163, 166. 167, 171, 172, 174. 
179, 181, 192, 193-196; as his- 
(orkal »b;yamuai, saa Gotama; of 
Origin and of trace, 161-184; 
personalicy of, 149-130. 181-184; 
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r«aJm of. 138. 139; throe upecis 
of, 141; Three Bodies, saa Buddhs' 
pature. Buddbshood; cwo aspects 
of, 149-150; Vehicle of. 106, 134; 
Wisdom Buddhas, 174-175; World 
of, 27; sat ds^ Gotama 
Buddha-io-ice, 149 
Buddha-oanue. 52, 194; in all meA, 
41; as Dharma-dKIni, 47; lo 
Idealism, 91; in JSdo, 167; in 
Teedaj, 127>128; as Thui'come, 
38; ia Toraliso, 115, 117, 123; 
io Zen. 163; laa also Buddha, 
Buddhahood 
Buddha-smiici, 179 
Buddba-svabhXva, 47, 128 
Buddha-^ 47 
Buddhabbadra. 110 
Buddhadeva, 65 

Buddhahood, 26-28, 115; in all meo, 
127*128; attaiuaUe in this world, 
149. 172, 183; u Uie-Ideal, 195; 
in Mystidsm, 148*149; io Pore 
Und, 166-167, 172, 175; as 
Three Bodies, 141; as Thusness, 
193; sta dsa Buddba, Buddha* 
nature 

Buddhapalica, 98 
Biiddha3Tnta, 81. 110 
Buddhism: Qinese, 9, 13*17, 62-61 
75. 78, 81, 99. U4, 128, 145 
146, 156. 167-168, 187; classifi 
arioo of, 10*19. 114*117, 131 
134, 143: cosoiolc^ of, 192 
episceoaologv of, 195*196; esehatol 
og7, 195; foadameotal principles 
of. 29*56, 198; ideal of. 25*26 
198; lodian, 9. 20, 61-63, 74-75 
81, 98, 144. 167; luflueoce oi 
165, 177, 180; Japanese. 9-10, 17 
19, 63, 76, 84*85, 100, 130-131 
142*147, 153-154, 160*161, l68 
178*179, 187-188; Life-Creadoo 
io, 199: life-Culwre io, 199 
Life-View of, 199; logic of, 196- 
198; ontology of, 97, 193-195 
periods of. 98; psychology of, 195 
as xeligiOQ. 22, 27. 162, 171, 181 
189, 199; schools of. 12. 17, 18 
19; Tibetan. 9, 142 


dud^biii Logic, 11, 64q., 66b., 197 
Buddhist logic, 197*198 
BushidS, 164 
Bufsugen, I6l 

aitasika, 69. 72a, 78, 87. 94a; saa 
also Mental Functioos 
Calmness, 157; and insight, 156, 
157; ita dso Insight 
Caxidrakirri, 96n. 

Casce. 25 

Catv2ri*Zrya*saC)?ni, 25 
Causal Originatioo, sta Praiitya-sam* 
ucpSda 

Causation, 23, 24, 26, 53-56, 88, 92, 
94. 95, 106, 135, 137, 139. l4l. 
157. 192, 193, 195, 198; by 
Aciion-iaflueoce, 30*36; Chain of, 
29*43. 78. 199; Cycles of, ?4, 
199; Four Sub-causes, 70*72; in 
Id^isffi, 95, 97; by the Ideation- 
store, 36-38; to Kegaiivistn, 106; 
Priodple of, 29*43; in Realism. 
70-72; realm of cause, 149; Six 
Chief Causes. 70*71; Ten Causes. 
70-72; by Ten Theories, 124; in 
Tcodai, 129; by Thusness, 38*39; 
in Tonlisa, 113-124; by the 
Universal Principle, 39-41 
Ceremony, 148, 151*153, 176, 185| 
188 

Chain of Causatioo, saa Caussdoo 
Ch'ao, 9, 15; saa also Zen 
Change, saa Becoming, Impermanence 
Character (Characteristic), 68, 80. 
85, 85, 86 , 91, 92 . 94, 102, 106, 
107. 118, 130, 194; saa also 
Conditioned existence. Depend¬ 
ence, Dhaima-nacure, Inderermi* 
nateness, Void 
Cheecfulneas, saa Mudif 
Chfe-hsiang, 113 
Chpn-yen, 16; saa dso Shingon 
Ch'&g-kuaxt, 112, 113 
Ch’eng-shih, saa Jojicsu 
Cb'i*aB, 160 

Chi-tsang. 14. 75, 99, 100, lOl 
Chia-hsiang Ta-sbih, 99 
Chien-chien, 187 
Chigen, 113 
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Chih'chfr, 130 
Qiib<hou, si, S3 

Chih-i (Chib-kai), 15, 75, 125, 130. 
131. 175, 178 

Cbih-kd, 75, 120. 130, 176 
Chih'USAf, 75 

Oiih ycf. Ill, 113, 121, 146 
ChihS, 85 

Chilioccsffi, 137, 139. 192 
Chiog'C'u, S4g J^o 
Ch’ing*ying, 75 
Ch'io^ttA^, 109 
Chio. 85 
Cbirafi, $5 

ChiibZ, 145, 178, 188 
Chmau, 63, 85 
ChisO, 63, 85 
Chj 26 , 100 
Q)8kwiA, 113 
QrisdaAlty. 39, 167, 181 
Chu Pauung. 126 
ChC^$h^ jtg Kudha 

Cink, 151. 152 
Qcta, its Mind 

Oca'nmprtyukfa-taotkf/s, 69*70, 
72a: 144 Mjo Ctitaaika, Mental 
Functions 

Gcta>Tiprayu]ua>saA»kIrt, 70, 72n. 

78. 87, 94a 

Geaviag, 34; also Desire 
Co*exis(eflee, 120 
Cogftidoo, 9C. 93, 195 
Coounon Doctrine, 134 
CoAUDunioa, 148, 149 
Co/npgndiam of Philosophy, 66il, 67 
Compleraeataticy. 120 
G>nceiiftacioo, 2^ 28, 72a, 94a. 116, 
125; t49 mIso Meditation 
Conception, 72. 76. US, 139 
CoiKoption of Buddhist i^ifvang, 
96n.. 103o. 

CoBcomicant Meoral Funetiona, 67, 
69-70, 728. 94a 

Coodidoned existence, 36.67, 68. 70, 

79. 87.88, 92, 94, 134, 197; ttt 
also Ouneier, Intetdepeodence, 
Pantantra, Pheooiiienan, Upadhi 

Confession, 185, 186 
Confucianism. 42, 143 
Conscience, 186, 189 


ConKiousaess, 30*32, 52, 55, 97, 98, 
113, 215, 149, 156; in Chain of 
CffUMcioA, 30*36; as dhncma. r/e 
Mind; Eightfold. 36-38, 87-93. 
95;'four functional dieisJosis of, 
88; in Idealiitn, 82*95; as member 
of Aggregates, 72, 76, 118, 139; 
ti4 also Ideation, Mind, Thought, 
Viioaha 

Contact, 30, 32. 34, 36 
Ccntempladon, saa Meditadoo 
Co*reladoo, 120, 121 
Coamogony, 192 
Cosmology. 29, 192 
CosmotbeisA, 113 
Coimcil, 48-49, 58-59, 186 
Created elements, S44 Character, 
Condidoced existence, Dharma, 
Sanikrita 

Creation, 29, 42, 53, 54, 140, 192; 

S44 also BecocBing. Production 
Creator, 72, 199 

Dablmeiui, 167 
Daikai, 168 
Damna-bhSga, 88 

Dartafla.ffiSfga, 27, 69, 124, 199; 

444 dso Way of life-Viev 

Ddja-hbShii SS/ra, 109, 110, 124, 
125, 167 

DasabhOmi, 15; S44 aho Stage 
DaTids, Rhys, 58n., 59ii., 67n., 73o. 
Death, 24, 30, 31, 33-35, 42,45. 51, 
53, 54, 70, 114. 127, 158, 172, 
193, 195 

Defilement, 72a; r«e also Upnklesa- 

Khnmi 

Deification. 52 
Deism. 155 

Deity, 35. 41, 42, 155, 192; S4a oho 
Dere 

Dengyo Daishi (SaichS), 130, 131, 
146. 160, 176, 178, 182-184, 
187, 188, 190 

Dependence, 30, 36, 41, 82, 94, 
114, 129. 123, 124; SM aUo 
Conditioned existence, Interde¬ 
pendence 


204 


f 


Desire, 24, 26. 42, 52-55, 78, 79, 
94e, 101, 129. 136. 157. 197; m 
Chain of Ceuietion, 50-36; dhaciDa 
of, 69; World of, 54-55 
Derensioacc, 70 
DetermioiuD, 41-43 
Deva, 35, 38; rw D«cy 
Devedat^ 127, 161 
Devaprajna, 111 
Devilaxmao, 60 
Derolutico, 192 
Devolion, 176; iH dso FiJth 

Dbamma-paada. 42, 51 
DhSra^ 155 
Dba^ 144, 148 
Dharma: character of, ifi* Dhasoa- 
lak^a; Gccle of, 151; Created, 
66, 7*2a, 93, 94a; aa elemeoo, 1L, 
12, 73, 102; aa Ideal, 48. 51-52,' 
125, 127-128, 148, 163, 179, 
198; io Idealism, 80. 82, 85, 86, 
87. 91. 92-95; UeaUsdc School 
list of, 87, 91-94, 94a, 94-95; 
Uieracure. 48-50; cDeardog of, 
57; ia Negauvum, 106; in Nihil- 
isffi, 76-78; Nihiliidc School list 
of, 77; in Realism, 64-68; Realis- 
oc School liac of, 07-72, 72a. 73* 
77; in Tendai, 134-137, 140; ia 
Toralism, 117, 123; ia Zee, 158; 
lit aho DhariDa-^7, Dharma- 
dhatu, Dharma-earure 
Dharnu-body, sti Three Bodies 
Dharma-cakra, 105 
Dbarma-cakra-pnvartaaa, 198 
Dharma-dhatu. 27. 108, 124; Causa- 
tioa by, 39-41; Pciaciple of, 47- 
46; realms of, 52-55, 193; io 

Tculism, 113-114; as Universal 
Priaciple, 39-41; sm dso Uruver- 
sal Ptiodple 

Dhatma-dharu-samapani, 27 
Dhaxraskara, 172 
Dharma-ld^, iu Three Bodies 
Dharma-lalmaea. 80, 83. 91, 115 
DtMrma-fliaQtjala, 151 
Dharma-aiegha, 125 
Dharma-aaruie, 52, 76, 80, 91. 106, 
123 

Dhatm^ikaniha, 60 
Dharraa-sixuiti, 179 


Dharaaa-svabhtva, 80, 91, 106 
Dhaima-£, 76 
Dhaimagupca. 14, 144, 177 
Dharougupdya, 187 
DharinakTrti, 144 
Dharmaf^a, 83, 84. 86, 88 
Dharmaral^a, 177 
DharmaifSta, 59. 60, 62, 6?, 67 
Dbaxmotrara, 59, 60. 62, 67 
Uffhu-kSja, 60 
DhyTha, tet Medlcadoo 

Dialectic. 18,97, 100. 105, 106, 192, 
196, 199 

Diamond Ci^lor, 99 
Diamond doctrine, 152 
Diamond Elemeot, 149, 150 
Diamond H«ad, 148 
Diamond Realm, 151 
Diamond Vehicle, 142, 143 ^ 

Dichotomy, 140 

Differenriatioo, see Idendficadon 
Difficult way, 171 

Digolga (Dian%a).83,88,98,197 
Diligence, 22 

Disciplinary Formalism, sae Sim 
Discipline, 48,50. 82,124, 127, 131, 
154. 174. 176, 185-191; esseoce 
of, 186, 188, 189; four aspects of, 
186; Dteranire, 58, 144; as pare 
of Three Learning^ 21, 79, 157; 
Self-immanent Discipline, 190; 
$elf-aacure Discipline, 190; 

TOW Discipline, 154, 187, 189- 
190; alto Ricni 
Dueoursa on ibt Vititnaia Tnab, 17 
Discrimination, $2, 104 
DiscriminadoQ of die Fourfold The¬ 
sis, 197 

Disdnet Doctrine, 117, 133, 134 
Disdnedon, 55,120,129, 132 
Divakari, 111 

Diversity, 103, 104, 122, 197 
Divya-avadlna. 108 
D&A, 167 

Doctrine Common to A2i, 133 
Doctrine of Maruricy, 116 
Doctrine ^ Picakas (Scripeure), 133 
Doctrine of the Small Vehicle, 114 
Dogen, 19, 154, 160, 161, 179 
D8|i, 100 



D9jS. 168 

DOOMA, 16$ 

DffffQ RtAkei. 160 
D5 s<a, 160, 187 
DSshftku. 168, 171 
Dosho, 84, 160 
Doubt. 72ft« 94t 
DiuUsm, iM SiAkhya 
Du^kha, 66, 74, 128; sm dio Suf' 
ferin^ 

Dumion, se9 Iji^iwrinan^ott 
DvSdda-dvara, 96 

Euy way, 171 
SdactidsiD, I3i 
Ego. iff Sdf 
Eiei, 16$, 187 

£i^( Doctrines, IH, 152*1 M 
E^htfAld Neiadon, itt Ne^doo 
Ei^iittold Pa^, 25*2$; je4 dso Mid¬ 
dle Path 
Eln, 16$ 

Eisai, 19, 154. 160, l6l, 179 
Eisoiu 154, 180, 191 
159 

Eka'satya, 135 
Ekan, 16$ 

Ekayfna, 17. 91, 116, 134. 182 
Ekocdya {EkaTytvahSrika] School, 
116 

Ekwan, 76, 100 

Elders* School (TberavSda). 58, 65 
Element with no Maoifescatico, 67, 
69 

Elemeot of the Principle, see Dharma* 
dharu 

Elemeotary Doctrine of the Oreat 
Vehicle. 115 

EJements. four, 69, 72; six, 150; res 
tdjo Dharma 

Elemeats Neither Substantial Porms 
oor Mental Fouoions, 67, 69*70, 
72a, 94a; /se djo Samskb 
Eliot, 167 

Elucidarion, lOO, lOI, 104 
Empcineu, sw Void 
Enchin, 145, i 78, 188 

Energy, itt ^Trya 

Enjoyment-body, jse Three Bodies 
Eokwan Saian, 160 


BAJigbteomeoc, 26*28, 59, 54, 53, 

37, 73, 79, 91, Il6, 150, 167, 
181, 183, 194, 195-196. 199; 
Abrupt, 127, 159,163; of Buddha. 

38. 50, 52. 82. 106, 108, 117. 
123, 131; Gradual, 160; self-»* 
Ughteoment, 171, 173; in Teodii, 
141; in Zen. 153, 162*164 

Eoni, 179 

Eonio, 147, 169, 178, 18$ 

Eno. 159 

Eos, Iff Being 
Eon, 166 

Epistemology, 195; res dso Knowl* 
edge 

Equallry, 129; /ee dso Discrimioa* 
don. Disuncdon 
Bquaflimity, /es Upebi 
Pcyo, 167 
Eschatology. 195 
Eshin, 169 
Esoka, 147 

Esoteric Doctrioe, 142. 153; res ei/e 
Mysticism 
Essence. 195 

Etid>U$lm«nt of Righteomnoss ds fi$ 
SaffiMOfd of thd 179 
Eternal, 103 

Ethics, 18, 22, 25, 26, 27, 35, 82, 
121. 124, 1$5, 186. 186. 189, 
190; S04 dso Discipline, Bril, 
Good 

Evil, 35,69,72a, 94a, 114,119.183; 

res dso Sio 
Evolution. 156,192 
Existence. 23, 24, 30*36, 42. 43, 46, 
53, 33. 72a, 77, 76, 62. 93, 94, 
94a. 102,136, 137, Hi. 193,194, 
199 

Exoteric Doctrioe, 146, 133, 171 
Expediency, 125, 181, 162 
Exteroal world, 11, 12, 67-69, 86, 
89, 140, 136; see dso Phenome* 
non. Visaya 

Extincaon* 24, 27, 52, 55, 70, 72a, 
76, 79, 94a, 103. 105, 115, 194 
197 

Eye-opMSf, 160 
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Fa-chift, 168 

Fa<h&ianf. 16. 60n.. 81; 4!s9 

Ho»7 

Fa*haler), 127 
Fa-hua, 126 
Fa.j, 127 
Fa-Uflg, 99 
Fa-shaA|, U I. l68 
Fs'shun, in 
Fa*tt>et, 109 

Fa*(san£, 111. lU. lU. 121 
fa-y^im^i-Un'eba'ig. S4 
Fa->tfQ, 75. 101 

Fact aad fact world perfectly harmo* 

aited. 119 

Faith. l66*175; m also Davorion 
FuiJd^ 185 
Fate, 41. 42 

Final Doctrine of the Great Vehicle. 
115 

First Caiue, 20. 29. 42. 45. 51. 66* 
67, 197, 198 
First Principle. 194 
Five aspects of reaching. 114 

Five Asstmblie!, 152 
Five Doctcioes. 117 
Five periods, 101. I3M52. 134 
Five species of men. 91. 115 
Five terms, 105 
FotbeariAce, 125 

Form. 44. 72a. 94a; ree Wro Matter 
Foroi'heeven. 192 

Form with no izunifescacion. 67. 69. 
72a 

FormaliSB. 49-56. 186. 189-190 
Four-Division School. 187, 189. 190* 
191 

Four doctrines. 132-134 
Fout functional divisions of conscious* 
ness. 88 

Four rvoble fruidons, 25 
Four-Treatise School. 97 
Fourfold Truth. 25-28, 199 
Fourfold universe. 119 
Freedom, 24. 42. 46. 54. 55. 82, 
107. 120, 127,155,194-196, 200; 
Ftinclplc of, 29, 48-49; see aUo 
NIr>4in 

Fu-t'u<h«i^ 167 
Fu-yen, l6l 


Fuiufuse. 181 
Pulte. 19. 154, 161 
FushS, 187 

Canda-vySha. 108, 111 
GandhTra, 50. 61-63 
Ginjin, 187-189, 191 
Garbe, Richard, 192 
Carbha'koia, 146 
Garbha~k$tksi, 146 
Gautama, see Cotama 

GembC, 63, 85 

General Functions, 72a, 94a 

Geniu, 85 

Genshifl, l68, 169 

Geasbo, 147 

Ghou, 65 

Gikf. 160 

Girin, 146 

Gishin, 147 

Gis8. 147 

Giyeti, 85 

Cc^. ita Deity 

Cold Ught, 183 

Golden Mean. 94; zee aUe Middle 
Path 

Good, 35,69, 72a, 94a, 114; stt abo 
Ethics 

Gotama, 38. 143, 149, 156, l67, 
171, 179, 191, 196; and Brahman¬ 
ism, 20*21, 198-199; death of, 
48, 51, 55; as a deep thinker. 21- 
23; ima^c of. 50; Principles of, 
199-200; Teodai dassificarion of 
the teachings of, 131-134; whether 
or not an Aryan, 25-26; jee abo 
Buddha 
Grace. 175 

Gradation Theory, 104-105 
Gradual Doctrine, 132-133 
Gradual Enlightenment, 160 
G'ttu Sun Sifitn. 144, 145, 148. 183 
Great Vehicle, res Mahayana 
GuQamati, 83 
Gunin. 159 

Gycgi. 85. 109, 112. 168 
Gy6hy8. 160 

Hamilton. Garence H., 87iu 
Harivarman, 11. 12, 13. 67. 74-76 
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Htrmofty, 4MI, n7.123, 134, 136, 
140. 149 
Hmeo. 27 
Keav«oIy BetA|s, 138 
HedodfCD, 22, 80 
Hdl, 139 

HeiUsh bein^. 139 
H«ni. 70 

Heni'pruyaya, 71 
HerU'vid^, 198 
170 

Wnt)«n*, 88. 97, 101, 125, 142, 

143, 188, CMDpared wicb Maha- 

ytM. 9, 21, 28, 43, 46, 52, 86, 
127, 131, 156. 157, 158, 186, 
189; pf che term, 166; 

periods of, 12, 14-16, 114, 131- 
134, 143; schools of, 12, 14-16, 
57. 74-75, 114-115, 189; w oho 

Vehicle 

History of Buddhism. 75n. 

History of Irtdion Logic, 197a. 
Hiueo-Bang, s«9 HsUeA-tsaa^ 

Ho;8, 168 
Hokke, 126 
Holy Path. 169. I7I 
Hommon-Hokke, 183 
HoinyS, 169 

HSneo; 19, 154, 168, 169, 171, 177, 
179 

Hoshio, 188 

Houh7, 91 

Hoasff, 11, 12, 15, 16, 18, 63, 80-95. 
97. 98. 100, 115, 119, 124, 143, 

144, 155. 156. 163, 189, 193, 
197; Buddha-nanire, 91; causatioa, 
95; dharmsi. 85-87, 91-95; oi#hr. 
fold eooscloujness, 82, 87-91; 
Fl»e Species of men, 91; four 
funcuonal divisions of conscious¬ 
ness. 88; history of, 81-84; Uter- 
arure of. 81, 84-85; Middle PeUi, 
80. 94-95; philosophy of, 85-95; 
seeds. 90; three aspects of reality, 
92, 94; Three Bodies, 82; three 
species of external world, 89; 
Thusness, 91, 94; vehicles, 91; 
Void. 95; wisdom, 95; sse dso 
Idealism, Vifnaptlmatrati. YogT 
C3ra 


Hotan, 112 
Hoa8, 113 

Hsieo-shou, 100, 112 
Hsiu-jan, 131 
Hslian-ch’ao, 146 

Hausa-taang (Hluen-tsacg), 16, 61, 
63. 75. 83-86, 100, U9 155, 187 
Hsuan-isung, 187 
Hua-yen, sco Kegoa 
Hual-kao, 168 
Hui<huag, 167 
Hui-k>, 159 
Hui-kusn. too, 101 

Hui-kvrang, 14, 110 
Hui-kuo, 146 
Hul-neog, 16, 159 
Hui-piea, 130 
Hul-ssu, 130 
Hui-ts?, 147 
Hui*a4n, 128 
Kul-yuan, 112 , 168 
HuaiiA nature, 190 
Humanity, 194 
Hung-jeh, 159 
Hungry spirits, 139 

f<hinj, i«e l-cslng 
Mislang, 11] 

I-hsing, 145, 146, 152 
Mn-Buddha, 749 
1-lin, 146 

I-niag 1-shar), st* Ichiaei Issan 
I-ts’ao, 147 

I-tsiog (I<hing), 58, 171. 142, 144. 
155, 188 

Icchancika (Ecchaabka), 91, 127, 
128 

lehigyS, 145, 146 
khijitsu, 144 

Ichirfei Issan (f-ning 1-shan), 160. 
180 

Idea, 94a 

Ideal, sot Dharma 

(deal body, su Three Bodies 

Ideal world. 119, 120. 124 
Idealism, II. 12, 15, 16. 18, 97. 197; 

S64 oisQ HOSsS 

Idearion, 53, 72a, 98. 118, 123; 
Alaya-sfore. 81-83, 89-94, 94-95, 
94a, 97-98. 110; Causation by 
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M«uoft-sior«. 36*38, 97, U3, 
!17, in Nkhiren, 183; in Tendu, 
140; ibeory of, 37*38, 80*93; ui 

also ConscicMUfieu, Mind, Thought 
Identical Doctrine, 116 
Identificatioo, 41, 44, 46, 103, 119* 
121, 124, 133, 137, 163, 175, 
199; PfiftcipJe of, 29,43*45; triple 
identify, 129-130, 136, 13? 
Ignofanco. 31. 34, 55, 71, 72t, 92, 
94e. 157, 199; /ee alto Blindoess 
Illusion, 44, 86, 89. U3, 199; w 
affo Pstikalpia 

Image, unrepresented sacred, 50-56 
Imagination, 88, 89, 93-95 
Immanence; 46, U3, 117, 123, 139, 
140, 153, 175, 176, 183, 190 
Immortality, 172, 195, 198, 199: 

aito De^, Paradbe. Self 
ImpernaneAce, 18, 24. 43. 45, 46, 
35. 64, 66, 68, 72a, 73, 74, 76, 
86, 90, 94, 94a, 102*105. 117. 
128. 129, 134, 136, 137, 140, 
137, 158. 193. 195. 197.199; ree 
tilio Becoming, Production, San* 
Sara. Wheel of Life 
Incarnaucn, 182; /e< oho Srif.crea* 
cion 

Indeterminate Doctrine, 133 
Indeterminate Funcdoos, 68*70, 72a, 
94a 

Indeterminateoess, 29, 70, 103, 118, 
199, 200; Kirrl^ 193. 195; 
Principle of, 41*43; <aI/o 
Character, Indeterminate Doctrine, 
Indeterminate Functiooi 
Indif/erence, 72a, 156 
Individualism, 119 
ladividoaJicy. 11. 12, 31-35, 42, 46. 
93. 149, 150, 157, 194, 198; we 
aiso Personalicy, Self 

Infereoce, 195 
Infinite, 167, 172 
logen, 19, l6l 
Inherence, 64 

Insighr, 18, 27, 69, 125. 141, 156, 
157-158, 162, 163, 195, 199: sm 
Knowledge, Meditation, Pra* 
fna, Wisdom 


Integrarioa, 122; /«e alro Totalism. 
TofaJiry 

InteUect. 55. 72a, 94a, 195 
Interdependence, rea Dependence 
Inrer-refleaion, 121 
Introspection, 162, 190 
laruitjon, 18, 19. 153-165, 195. 196, 
199 

Ippen, 19, 154. 171, 174 
(ycyasu. 170 
Uumi, I 08 r. 

JainUm, 192 
Jammara^a, 34 

Jlti. 34, 72a, 94, 94a: Jtf wtro Bir^ 

jayasena, 84 

Jl, 19, 154, 171, 174 

Jikaku Daishi, 147, 169, 178. 188 

Jimin, 168 

JimoQ, 13!. 170 

Jiaabhadra, 145 

Jinamitra, 63 

Jinshu, 159-160 

JIun, I9l 

j7vica*indriya, 70 

^9$a‘PfMfb3f$a, 59, 61 

Jt^nagupta, 177 

Jnlhai^da, 199 

Jodo, 15. 19, 166*175, 179, 283. 
184. 188, 190; Arni^ha, 170* 
175; grace, 175; hismry of, 167* 
171; Ji, 174; phUoaephy of. 171* 
175: salvation for all, 169, 171; 
salvation by faith, 167*170; Shin, 
172*174; t«ts of. 166, 172-173;' 
vows, 172*173; way ^ another's 
power, 171-172; way of self, 
power, 171-172; YTEnJoembutsu, 
19, 1694^171. 174-175; r« also 

Sukhlvau 
JSgOft, 191 
Joho, 188 

jcjitsu, 12, 14, 18, 64, 74*79, 92o., 
99, 102, 143, 169; attachment, 
78;* Buddha*B^y, 79; history of, 
74-76; list of dharmaa, 77; Ntrva* 
oa, 79; philosophy of. 76*79; rela* 
tioo with Hjuyana, 75; Threefold 
Learoing, 79; time, 78; twofold 
truth, 78; Void. 76-79: 
Sacyaiiddhi 
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Joy. 124,198 
JuD^yo, 146 

K&kujhio, 19. 1J4, 161 
K3a, SH Tuae 
K&lpa, 173. 192 
Ktmakun, 133*134 
Kammanl^iu, 13$ 

K»Jilu,*39 
Kw>;ia, 131. 168 
3C«pd«?uru, 38. 143 
KlrsfU'hcaj. 71 

Katn^ 42, 48, 69, 73. 87. 90. 95. 
113. 114. 115, 230, 151. 152, 
137, 138; CdusauoA by, 30*36; 
Karma Orelc. 151; K«rma*sdiliu, 
157; SM ^0 Acciofl 
Ka(iaa*Ic&ya, 189 
Karuna, 136 
Ka^tn, 38. 6l. 63 
KaiySvMbtt. 58. 75 
iGcySyaniputra, 59. 61 
K««oo, 9, 15. 19.40,41,46,99,105, 
108*125. 128. 131, 133, 143. 
183; Caiuadoo, 113'124; Oassi* 
fication of Buddhism, tl4*ll6; 
Dbanzu'dhatu, 113*124; Fire a«- 
of teachiof. 114; fourfold 
goiverw, 119; hmoryof, 109*113; 
Mtcnx of Thus*eDffic, 113'114, 
116; raeiAiog of “Avsta&salu.” 
108*109; murual peorcraiioo aod 
mutual ideoeifiouioft, 119. 124; 
Kew Profouod Theories, 121; 
Kortham Path and Soiubem Path. 
HO; philwopbr of, 113*125; Six* 
fold Specific Ntrure, 121*123; 
ten doctfioea, 114. 1]7>118; Teo 
Profouod Theories. 120*123; Tea 
Stages, 124*123: tens of, 108- 
111; Thumess, 113*116; Ti-Juo 
School, 109*110; Uaitwse of 
One-Trueh, 124; i«$ dto AvaiaA- 
saka. Tocalism, Totality, Wrtah, 
Wreath 
Keilrws, 146 
Kenpoa*Hokfee. 181 
Kero, R, 126a, 178it, 101 
Ki, S9« K'uei<hi 


Klesa. 69. 72a. 94a; raa dse Defile* 
meat, EtU, Passion 
Kleia*aiahfbhujajka, 69, 72a 
Kftowledse. 18, 21, 22, 43, 79, 82, 
88, 94, 944, 95, 107, 129, 149, 
163, 195, IS^: ut dto Cowious* 
oess, SAli^tetiioeiu, Ideanoo, lo* 
sijht. lea^ng, Wisdom 
K8ao, 164 

KSbo Diishi (KSkai), 142, 243, 
146, 147, 188 
Kt^, ie« Kasha 
K8sh5, 171 

K8sH8 Bodhisatr7a, 191 
K^rasan, 32 
/C92 m GokQku'fon, 161 
I^a-bhaftga, 193 
>^ti, 125 
K^-Qng, 130 

Kuel-chi (K), 16, 61, 63, 84, 86, 
100, 119 

Kukai, t«e K3bo Daishi 
KumtraMva, 14, 73, 81, 96, 99, 100, 
126. 176*178 
Kung, 106 
Kuo-i, 112 

KuSala*fflah3bh&iiika, 69. 72s, 94a 
Kusha, 12. 16, 18, 57-73, 74, 76, 78, 
79, 80, 81, 92, 95, 97, 101, 102, 
113, 117, U9. 139, 143, 189, 
193; Aggregates, 72; braflches of. 
60; dharma. 37; Four Elecoeots, 
72; history of,* 6l*63; list of 
dharmas, 66*70; Urenture of, 39* 
63; Nirw^ 73; origin of, 58-59; 
P'i-i'ao, 60*63; Self, 66-67, 72; 
Six Causes, 70*71; $ub*causea, 70* 
72; theory of nine, 64*63 
KUya, 170. 171,174 
Kuyanembutsu, 171 
Kvinaoa, 171 

Ltf Siddbi da Hiufn-Uang, 84 
La Vallw Poussio, 37 a., 62. 84o. 
LaLiana, 80, 86; res also Character 
Lakfa^*bh3ga, 88 
Lamaiim, 9 

Laik2vas^ Sufta, lOln. 

Larger Sstkhitnut, 99 
Laukika-sacys, 86 


210 



Law, 158. 159 
Law-body, S4t Three Bodies 
Layaien, 189 

Learoini, 18, 21, 28, 79, 157, 200; 

ttf eiso Kjiowled^e 
L^ffi, S.. 85n. 

Liberacico, jm Moba 

Life, 30-36. 45, 53, 54, 70, 72a, 79, 

94a 

Life-wlture, 18, 28, 125, 199 
LifMdesl, 18, 28, 194, 195, 200 
Life.View, 18, 28, 124, 199 
lofic, 163, 197, 198; ut oho Aau* 

Lokaiaksaria.airva^ 137 
Lol:onara, 118, 196 
Lows Doctrine, 130.135, 169, 174- 
184,188, 190; it* alro Lotus Suita 
Lotw-pjetum, 19, 154, 169, 176* 
184; it* aiso Lotus Sutfo, Nkhl- 
ran, TeodaJ 

Lorus Scbool, s** Nichiren, Teadai 

Loris Ston, 40, 47, 124 

Lotus SStfo, 17, 79, 99, 105, 126, 

127, 130-135, 174.184; aiso 
Loros Doctrine 

Lvf, it* Rttso 

Madhytaa-pradpad, sat Middle Path 
Mldhyaaika, 14. 18, 46a.. 96, 97, 
115, 144, 155; st* aite &aroa 

ilftra, 96, 99,102,103, 

128, 136o. 

MaJSfinU-piiUga. 145 

MahS-aiaodala. I5l 

Mota-pgnuirvfHa SStfa^ 52, 55, 79, 
99, 115. 127, 132„134, 176 
MMAa-profO-fiJramisI^Z/lrA^?, 134; 
St* also ?fafi3~p3rantitS SOtra 

Msbt-vmtocaua-gOr^hakola. 145 
MahlbhiTmlka, 69 
MahUdfyapa. 156-159 
MaJAau^la, 60 
M a hii a^^jlca, 64, 118 
Mahiemaa, 155, 199 
Mahivairocaoa, 108, 112, 143, 149, 
150, 175 

Mahtcihhtut. 60, 6l, 65 


Maha^a, 39, 47, 50, 78, 96, 97, 
98, 101, 115-U6, 118, 119, 120. 
125, 128. 135. 142, 171, 175, 
187, 190; compared with Hioa> 
yioA, 9.21,28.4 3,46, 52,86,127, 
151, 156, 157, 158, 186, 189, 
193; in Japaa, 17.19; origiaofthe 
term. 166; periods of, 98,131-134, 
143: rdadoa with Nihilism, 75; 
schooJs of, 12. 14.16, 79. 80, 96- 
97. 108, 109, 126, 142, 153, 155, 
166, 176, 185, 189; six geoeral 
principles of. 29-55; ten special 
characteristies of, 81.82, stt also 
Vehicle 

Mah^^a-sampofigraha, 16. 61, 84 
UahTlIsaks, 64 
Maitceya, 96 

Maitt^a SSsra, 99 * 

Maim, 156 

M^}bH)ta-f^ik9^*, 51a. 

Man, 23. 24. 72.73, 115, 122, 139, 
194, 195; itt also Personality, Sdf 
Manas, stt Thought 
Manas.vijtlaa, 37. 87, 93, 94a 
Mandala, 41, 124. 150.151 
Manichaeism, 167 

Mani/estaaoa, 37, 39, 40, 43, 53, 
70, 86, 87, 90.93, 114, 120-122, 
123-124, 127, 135, 137. 139, 148- 
150. 182, 189 
Maffjulf?, 109, 111 
Mano-vijfioa, 37, 87, 93, 94a 
Maooja, 93 
Mtoomaya, 93 
Mantra, stt Shia^m 
MaatraySaa, 142 
Mitehalism, 23, 73 
Matinaux posts I'Uud* du sysi$y%* 
Vijnapiiu^fa. 85 a. 

Matrix Repository, 149*152 
Matrix of Thus.come or Tbus.goae, 
38.39, 47. I13-1U, 116 
Matter, 2In,. 27, 155, 189, 193; as 
tDemher of Aggregates, 72, 76, 
118, 139; or dharous, 67.70, 77- 
79, 80, 102; and rciad, stt Mind 
Miudgilyfyana, 60 
Mean, st* Middle Path 
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Medjncion, 18, 21, 64, 70, 82, 84, 
94a, 111, 116, 125, 130. 162, 
163, 173, 190, 195. I99;«a*ay 
of l«amjn|, 21. 79, 157; Calmntfs 
and Insight as phases of, 157*158; 
Method of, 155*158; Pitriarchtl 
Medimion. 158*160; religion of, 
18; Schod of, iH Zen; sign of, 
149, 164; sitting and n^editaung, 
164; Terhagata Medication, 157* 
158; Worlds of Hting aitainable 
by, 27 

Menandros (Melinda). 166 
Mental Punciion, 67*68, M 70, 72a, 
77, 87. 94a; ift also Caitasika 
Mercy, 125,156. 157 
Mere-Ideation, saa Hoaso 
Merit. 159 

Metaphysics, 192. 196 
Middle Path, 12, 18, 22, 23, 46*47, 
69, 80, 94-95, 96.128,136,196; 
in IdeaUsm. 12, 80. 94; meantng 
of, 196; in Negativism, 12, 96* 
106; in flealism. 12; in Ttndal. 
128. 133*136 
Mikkyo, 9 

Milinda, saa Menandros 
Mind, 27. 66, 72a, 94a, 124, 130, 
137. 140, 157. 158, 163. 183, 
193; of Buddha. 162; in Chain of 
CauMtICft, 30*54; as dharma, 77- 
80, 87, 92-95; aod matter, 12, 21, 
42, 46, 53*55, 6$, 70, 72-73. 87* 
93 , 140; sea also Conaciousness, 
Ideation, Thought 
Minor Funcaons, 72a, 94a 
Mescellaneous Mystics. 144 
Miit/afa Labre det NSiffrjana, 96il 
MiJilara Lebta, nacb dar Sthaiueba^ 
fafsioit. 96n. 

Mok^, 128; jse also Salvation 
Momenuriness, saa Impermanence 

Monism, 11, 64, 96, 153, 195 
Monks, 186 

Moral force, 188 , 

Moraliry, saa Ethics, Good, ona 
Motion, 44, 46, 103, 104. 118 
Mudi^ 156 
Mudri, 144^ 146 
Mutual Penetration, 119*124 


My&, in 
MySmiaji, 181 
Mystical verses, 144, l48 
Mysticism, 9, 16. 131, 133. 142, 
144. 147, 148. 163, 175, 190; 

saa also Shiogon 

Naga, 181 
NIgabodhi, 145 

Ni;^juoa, 11. 12. 13, 96*103. 129, 
134, 166, 167 171, 178, 196* 
197, 199 
Nagasena. 166 
Nllanda, 63, 83. 86, 88 
NSma mttra, 118 

Name, 72a, 94a, 102. 106, 118, 129. 
137 

Name-Form, 30, 32. 34 
Nanda, 84 
Nara. 169 

Nacure, 21, 41, 154*156, 194 
Narure of elements, 80, 85, 86. 91, 
92. 94, 135, 139, l40 
Negation. 12, 44, 97, 100, lOI. 103, 
105*107. 115, 136, 197 
NegativtuD, 11, 12, 17, 18, 74; saa 
Jso JS|iuu, Sacron, Void 
Ncti, neti. 101 

New Lotus, 19, 176; saa afro Nichl- 
ren 

New Profound'Theoriea, 121 
New Ritsu. saa Ritsu 
Nlchifi, 180 

Nichiren. 19, 154. 176*184, 188; 
expediency. 182; Fujufuse Sect, 
181; history of, 178*181; Ideal* 
body, 183; Kenpon*Hckke Sect, 
181; life of Nichirea, 178-181; 
Nichiren's attack on other sects, 
179; Original Buddha. 182. 183; 
philosophy and religion of, I8l- 
184; realm of origin, 181; realm 
of trace, 182; Trace Buddha, 182 
Nieh'p’an. 15 

Nihilism, 12, 14, 18, 74, 102; saa 
also Jciitsu. Negativism 
Nirmlna-ktya. 141 
Nirodha-sarnSpecti, 27,72a, 79e-, 94a 
Nirodha-satya, 76 
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NiWlflt, 12, 24, 26, 44-46, 51-55. 
115'. 179, 181, 198, 200; oI-dck 
• bod«. 55,'56, 82, 172; In Wctl* 
iim, 82; as iadcKrmioaw world, 

193. 195; m Negadviim, 103; in 
Nihilisn, 74. 76, 79; Paociple ol, 
48-49; in Pure Und. 167, 172; 
in ReilUra, 66 , 70, 75: in Teadii, 
127. 12S, 135 
Nir^B-isSntam, 155 
Nirvana School. 127, 128 _ 

Nm/3M SVtra, s«« Mabff-parinirvans 
Suits 

Nirvlnun sukhun, 198 

Nlfprapal^ 97 
Ntvrid-tvyakrica, 69 
Hiyami, 155 
Niysta. 70 
^oble assembly, 25 
Noble sevenfold wealth, 25 
Nominaliam, i*s Name 
Non-acquisition, sss Apdipci 
Non-being (Non-ens), 12, 74, 80, 
H 95, 102, 104, 115. 196; 

also J3iicsu 

Non<reared elements, /«« Aaatukciu 
Northern Monastery transmission, 85 
Nonhero Path, llO 
Northero Schc^,.re« Mahaylna 
Noumenology, 15 

Noumenon, 39, 40, 44, 91. 94, 102, 
134, 155. 140, 195; ss« dio 

Parinispanot, Thusoess 
Nuos, 186 
Nyfya, 18 
Ny?ylnusTra, 6l 

5baku, 19, 161 
Object, subject and, 82 
Objective world, isa External world 
OneinaJl, 120. 124, 134. 169. 175 
Ona Hunkrtd Vans Trsasiss, ^-97 
One Thousand Realms, 159 
One-true, 119-124 
Ono. a, lOiL, 145, 152 
Ontdogy, 80, 97, 195 
Oprioiism, 12, 21, 23,196. 199 
Opciooalists, 50; res also Valbb^ika 
Order. 25, 174, 185-186; sot aUo 
Safigba 


Ordinadoo, 151, 185, 186 191 
Ongination, 40, 90, 94, 106. 115. 

114, 129; sse alto Bird), Causadon 
Otherneis, 196 

Padma, 152 
Painting, l65 
Panca-llkha, 109 
Pansophism, 115, 153 
Paradise (Land of Bliss). 166, 168- 
175, 175; sss also laucortalicy 
Pararna-Stman. 155 

ParamSriha, 60, 65. 81. 83, 84, 99 
ParanJrtha-sacya, 86, 102, 196 
Paran^rtha-lunyat?, 106 
E?ramiia, s«a Perfecdon 
Pararantra, 88, 92, 94 
Parikalpita, 88, 92, 94 • 

Partnitv^a SPira, s$s MahT'Pannir' 
uana Shifts 

Pacini|paona. 62. 92, 94 
Pacinispannacva, 95 

Hrlva, 60, 61 
Passioa, sss Desire, Klesa 

IttaSjaii, 155 

Path, Noble Eightfold, 25-28, 69; 

saa dto Middle Path 
Path of No Learning, 124 
Peace, 55 

Perception, 66, 69, 72fl, 89, 93; as 
member of Aggregares, 72, 76, 
118, 139; iu Chain of Causadon, 
30, 52, 34; /m also Miod, Sense, 
VedaoS 

Perfection, 21. 22. 25. 4.4, 82, 124. 
123. 129, 141, 149, 150, 157, 
194. 195, 199 

Perfumed, 90, 91; sos also Acdon, 
Seed 

Permanence, 55, 128; rea dso Im¬ 
permanence 

Personality, 149, 182, 185,194, 195, 
199; Sts alio Individuality, Self 
Pessimism. 12, 21-23, 80, 196; sat 
alto Duhkha, Sarva-duhkham, Suf¬ 
fering 

Phenomenology, 15, 44, 46n., 126, 
140, 176 
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Pbenoinenop, 12, 44, 53. 55. 91, 94, 
95, 102, 105, 115. 123, 135. 137, 
140, 176, 183, 195 
Philosophy, 162, 163 
Physics, 24, 33. 41 
P'i.f'sa, 14. 60, 63 
Pietisra, tt4 Amica-pietisQ, Lcnu* 
pietism 

Pluralism, 11, 64, 96, 101, 103, 137. 
193 

Poinu of Conffovorty, 58il 
PossibiUfy, 198 
Power. 125 

Power of another, 167, 171*172 
PrabhMurT, 124 

PrajRf, 79n., 125. 128, 129, 132. 

157, 195; so* also ‘VPisdom 
Prajts-p7f4mist SBtf*, 79, 97, 99, 
• 118, 129, 132, 134, 176. 183 
Prcjnepti (Pnpiapa)i 60 
PrajKapuTSda School, 118 
Pt*k*r*a*-f^d*. 60 
Pftkriri! 154 

Pnuritna, 195; s*o dso EpisKou^ogy 
Pramudicf, 124 
Pmqlylma, 155 
Pranidhtna, 125 
PiUpti, $t* Ac^uisitioa 
PratisaAkh^-nirodha, 70, 72i. 94a 
Praotya-samunAJa, 106, 114. 129 
PraryShIta. 155 
Prarrtk:|a*praml^ 193 
Praryaya, 70 

Pracyeb-buddha, 106, 124, 136, 
143. 182 

Praryeka-Buddha*ySQa. 91 
Prayer, 174, 191 
Precept, so* Discipline 
Preta, 139 
Priest, 174,186 

Prir«|ple, 27, 82; so* oiso Dharma- 
dhacu 

Principle of Appreeiatioo of Com* 
won sense Truth, 196 
Principle of £Yhausci?e Demoasua* 
eton of Truth. 197 
PrirKjplc*te«ching, J02 
Production, 103, 105, 129, 140, 197; 
ste also Becoming, Oeacioii 


P/ohibidoas, 185*186 
Psychology, 69. 195; see a^o Con* 
sciousoess, Ideanoo, Self. WiU 
P’u'kuang, 68 
Pu<igala4unya5, so* Self 
Pun^acilca. 15, 46o.; so* also Lotos 
Dccrnne. Tendai 

Pur&u, 49 

Pure l.aod, j#e jSdo, Paradise 

Pucptory, 173 

Purity, 55, 114, Il6, 124, 125, 128. 
130, 157, 158. 165, 193; soo dso 
Karma 
Purna, 60 
Purpose. 192 

Qualities, 135; sao also Character 
Quiesceoce, to* Kirvl^ 

RSiagriha. 49. 84. 173 
Ranket, 179 

Rarionalisra, 17, 18, 199 
Ratna. 152 
Ratnamad, 110 

Realism, 12, 16, 18, 78, 80. 92, 96, 
101, 102, 115. 119, 139, 189, 
193; s»o also Abhidhariaa*kob, 
Khsha, SarvSsiivlda 
Reality, 12, 18, 22, 26. 29, 38, 45, 
57. 93*95. 117, 118, 130, 136, 
137,139,163,183,193,194, 199; 

Si* also Pariaiqiaaaa 
Realm of ongio. 181, 183 
Realm of Ptiodple, so* Dhtncj* 
dhttu 

Realm of crate. 182. 183 
Reason, 18. 41, 116, 195 
Rebirth. s*o Birth. Death, Wheel of 
Ufa 

Rtcord of sb* BtUdhiss Roli^utn as 
RtaeSisod hs Itsdia and th* Malay 

Arehipalafo (AI>. 67J-695) 
I-Taiog. 580., 1550. 

Refortned Disdpliaary School. s*a 
Ritsts 

Reformed Rxou. saa Ricm 
RehicaiioQ. 97. LOO. 101, 104, 107 
RandHuer, 167 

Re[adoc4 193, 198; so* also Depeod- 
ence 
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Reladvirr, 96. 98. 102. 105, 106, 
124; J4e also Sftueo. Void 
Reliance on Buddha, 173; it* tUo 
Devotioo, Faiih 

Rdigioa, 17, 18, 22, 23, 27. 29. 41, 
153, 161, 162,171, 175. 176-177, 
179. 181. 189. 195. 199 
Resireint, 155 
Recriburion, 35*37, 71 
Revelarion, 182 
Reveriion, 156 

Reward-body, /M Three Bodies 
Richard, Timoebr. 83n. 

Ri^hr mao, 101 
Rifht reachiog, 101 
Rinzai. 19, 154. l6l 

145. 152 

RiBu, 14, 19, 154. 179, 180. 184, 
185*191; ess e o c e of disdpltoe. 
188; four aspens of discipline, 
166; hisrory of, 18 7-189; ordina* 
tions, 186-191; philosophy and 
religioB of. 189*191; precepes, 
185*186; Self'lmmanenc Diacip* 
Uoe. 190; Self-oarute DlsdpUne, 
190*191; Self*vow Diadplloe, 189- 
190; South Mououin School. 187, 
188. 190; zee ef/o Discl^lne 
Ricual, zee Ceremony 
Robeo. 112. 113 

Round Doctrine. 116, 118. 133*134, 
188 

Rupa, zee Maner 
R8pa*dhirfDe, 72a, 94a 
RffpadHTtu. 155 
Rupa-sanffparri. 27 
Rjvbu. 144 
Ryohen. 170 
RyBoln, 19, 169. 174 

5abban*acthi. 59 

Sibbaga, 70, 7^ 94a; zee slso Simi* 
lazity 

SabKSga.hanj, 71 

SacddSoaodifT), 198 

Sacr^ Beeif of fht fezz, 126n., 

U4n., 173n., 178o. 

Sadlyaona, 34 

17n., 79. 126 


^dhucoa^ 125 

^garamud^ 117 
Sahabhij.hetu, 71 
Sahassidokadhtcu, 192 
Saich?, zee Dengy? Daishi 
Saint, zee Bodhisareva 
SkfielJri bKSga, 68 
^kyamufti, zee Buddha, Gotama 
Salvation. 132, 134, 141, 153, 166, 
167, 169, 174, 175. 179; zee also 
Moksa 

SamSdhi, zee Coneentratioo 
Samancabhadra. 145. 149 
SamaiUiicara-pratyaya, 71 
Samaihavipafyana. 163 
Samaya, 151 
Samaya Kaldan, 188 
Samaya-fnatidaia, 151 
Samaya-pragrpika, 61 * 

SafZ)bhoga*body, zee Three Bodies 
Sambhoga’kfya, 172; zee elzo Three 
Bodies 

Sarpghabhadra, 61 
SaiprBa^ 94a 
Sajamon, 131. 170 
SampaTigre/>a. set Mahiysna>iampen‘ 
grab* 

Saipprayukta-hetu, 71 
Sazaudlcara, 90 
Satnvacra, 192^ 

Sarpvan-tihlyi, 192 
Sazpviit'i-satya, 102, 196 
Samyak Sambuddha, 53 
SatMMkia-Abhidham^-brtdajA, 59. 
60. 62 

SatfiyMUanik^fa, 59 

San-luo, zee Santon 

Sa&g]^. 189; zee afro Ocdei 

SaHgtti'Pary9/4, 60 

Snkhya, 63, 154, 155. 192 
Sehkbye fhtlosopbU. 192a. 
SnkxicyTyana. I^ula. 62 
Sanroo, l4, 18. 44. 76. 76. 96*107, 
115, 119, 143. 144. 155; Buddha* 
yana, 106; causal uaion, 106; 
Dhazzoa*aacure. 106; Eightfold 
neption, 100, 103. 105; Four 
PoioB of Argupzeniacloo, 97; and 
Fout*Treatiae School. 97; hlstoey 
of. 98*100; Utetaiuze of, 96*100; 
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Middle Path. IOO-IO(>; philosophy 
of. 100-106; refuanon aod elu- 
({darioA, 101<103; Right mao aod 
right teaching. 101; rlghc io sub¬ 
stance and right in function, 102; 
two vebicis. 105: Twofold Truth, 
100.105; Void, lOO-lO?; word- 
reaching and princtpJe.ceachlng, 
102 

SaAsIri. 35, 42, 53. 54, 72, 7S; ree 
aijo Wheel of Life 
SaAskara. 34, 6fl-70, 72a. 94a, 193. 

198; rea W/o Will to live 
SaAifcrica, 68-70, 72a, 94a, 193 
Santabodhi, 144 
Sapca frya-dhana. 25 
ramat], 98 
ripurra, 60 
Sarra-dharroa, 195 
Sarva-dhareta-anTeman, 135; J 04 aUo 
UK 

Sarva-dharma-aAltmacl^ 198; iee aho 
Self 

Sarva-dharma'sSdhara^ 69 
Sarva-dharma-lOnyaS, 11,12,76. 78; 
sft also Void 

Sarva-dharroa-svalalcsanaa, 137; SH 
^to Svalaiqa^ 

Sarx**duhkhara. 135. 198; tu alto 
Suffeciog 

Sarva'saAskara.anjtya, 134, 193, 198 
Sarvasti«^a. 12. 18, 58«59, 61, 63. 

64. 66, 117. 193; sat also Kusha 
SarvaaOnyavada. 74; stt also Jujitsu, 
MTdhyamilca. Saoron, SauttTndka 
Sarvit^^.heru, 71 
$a(, 198; sat alto Being 
iota Sastra, 96 

SaSyasiidbi \T^vasiddbi\. 67 
Saryasiddhi [Tartvasiddhi], 12, 14, 
18. 46. 75; sat JSjiBa 
Saurianeika, 18. 64. 66, 67, 75; sat 
also Jojitsu 
Sayana. 155 

School of the Buddha's Mlad, 162 
Scleoce, 24, 29. 33. 41, 162, 163 
Scripture, 52. 128; unwritten. 49*50 
Scripture-body, 52 
Sculpture. 50, 150, 151 


Secret fist. 148 

Seed. 37,42,72.90,91,93. 113, 189 
Self, II. 12, 18. 20-21, 23*24, 43. 
45. 48. 55, 101. 193, 195, 198; 
in Idealism, 86. 89, 93; in Nihil- 
isQ. 74. 76. 76; in R^lism, 66. 
67, 72; in Tendai. 128; in Tctal- 
ism. 111. 117. 120, 123, 124. in 
Zen. 154-156; too also Immor- 
laiiry, Individuality, Self-creatioa, 
Soul, Void 

Self-creinon, 21 a., 29, 32. 34, 35. 
41,42, 48. 53. 72, 192, 195. 199; 
saa also Immortality, Incarnation. 
Self 

Self-Culmre, 21n., 69, 91, 95, 155, 
193 

Self-power, 171 
Selflesaneas, sea Self 
Sthg-chao, 14 
S^S'Ung. 99 
S^hg-min. 75 
Seng-yui, 75 

Sense, 30. 32, 34. 36, 67*68, 72a, 
94a. 118. 117. 195; sea aijo Per* 
ceptioc 
Setmoo, 174 
Shan-tao, 15, 166. 174 
Shao-k'ang, 168 
Sht-Ksiang, 112 
She-lun, 16, 81*85, 92 
SKen-hsiu. 16, 159*160 
Shih-lun, 97 
Shlo, 19, 154, 171-175 
Shin-Rifsu, sea Discipline 
Shingoo, 16, 19. 131. 142*152. 156, 
163, 170, 174*175, 177. I?9. 
180. 164, 188, 190; Buddha, 
148-150; Qasaificacion of Bud* 
dhism in, 143; four Grclea, 151; 
history of, 142-147; Mantra, 142* 
152; philosophy of. 147*152; rit* 
uil, 151*152; Taimicsu and 
micsu, 14 3-144; Tantrism. 142; 
(CKts, 144*146; three mysreritt, 
148*149, 151; two realms, 149, 
152 

Shiaran. 19, 154, 168, 171, 173,175, 
179 

Shinsei, 131. 169 
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ShiflihS, 113 
ShmtS. U3-144. 155 

Shiron. 9? 

SMbC-ricsu, 191 
Shdkff, 

Sharau. 112 

ShStoku Tajshi. !?. 153, 158, 189- 
191 

$hun<hiio, 131 
$hun*hsiao» 145 

Siddbi i4 Hititn-iiang, La.i^La Si- 
ddhi de Hiuan-fsang 

Sign, 135, 198 

^iksVntndt, 111 

STti 79ft., 82, 137, 185; i44 also 
DiSdphne, Monliff 
SiUbhtdra. 83. 84. 88 
Slajilifity, 72a, 94a, 122; sea also 
Sabhaga 
Simplicity, l55 
Sin, 185: saa also Evil 
Sineericy, 155 
Sineru, 192 

Six Chief Causes, 70-71 
Six great elements, 149, 150 
Sixfold Nature, III, 121-122, 125 
Sixfold perfeaion, 157 
Skaodha, see Aggrente 
Small Vehicle, see Hmaylfta 
Small vehicle for (he fodisb, 115 
Saaller Sekbava^-egSba, l^n. 
S^gen, 160, 160 
Soothill, W, E, 125 il, 178ft. 

Sta. 19. 154, 161 

Sod, 25, 55. 57. 58. 42, 45. 66. 72, 
95, 195. 198, 199, see also Sdf 
Southern Meditarioo School, 159 
Southern Moftutery Transnusaion, 65 
Souchem Path. HO 
Souehem School, see HToayTna 
Southern School of Abrupt Eaiighteo- 
fsent, 139 

Space, 24, 27. 51. 59, 33, 54, 64.68. 
70, 72t. 94a. 107, 120, 149, 150, 
195: see also Xl^ia 
Sparia, 54, 72a. 94a 
Special Mental Fuacnooi, 94a 
Spedality, 122, 195; see also Sffayaf 
Specific character, see Characrer 
Speech, 26. 36, 37, 97, 101 


Spiritual-body, set Three Bodies 
SflvaJca, 103, 106, 124, 138, 143, 
182 

S^aka-^a, 91, 106, 143; see also 
Hinayfna, Vehicle 
SnmSir, 17, 190 
Sf^'3U-devs-sirfhan9ia, 17 n. 

SnmSlS Sutra, 99, 190, 191 
Srimiira, 144 
5ruci, 49 

Stages, 30-36, 82, 85, 124-123, 143 
Secherbatsky, Th.. 10, 11, 64a., 66ii.. 

68, 96fl., 96, :03n., 19? 
Sthiramari, $5. 86, 98, 145 
Store-consciousness, see Xlaya-coa- 
sciouSDeas 
Sub-cause, 70-72 

Subconscious mind, 94a « 

Subbakaraaiaha, 16. 144-146. 152 
Subiece, 82 
Subjective, 68, 88 

Subscafice, 43.44, 46,64-66, 68. 72- 
73. 74. 76, 89, 90, •93, 94, 155. 
159. 193. 195, 198. 199: see dso 
Self 

Suchness, see Thusness 
Sudhana, 108. Ill 
Sudurjayf, 125 

Suffering, 21-24, 26, 36, 37. 55, 
128, 135. 198. 199: tee also 
Du^kha, Sarva-du^kham 
Sukha, 74; see afro Bliss 
Sukhtvati, ly, see also J9do 

Sakhavetl-vyffba. 166, 169, 172, 173, 
185 

umeru, 192 
SnyacX. tee Void 

iffhyavISa, 98; see also htiTdhyamika. 
Sarya&iddhi 

Supreme Doctrine, 234 
SVryaprabbSa, 106 
Sutra, 58. 75 

SVtra of six Lend of Bliss. 166, 168 
SVlra of the MediSasion on Avusaytts. 
1750, 

SVtiahta. 66 

SVtra>9iin, 75; ree af/o Saurr&tika 
Sttvarnapi^BSia. 99- 183 
Suauki, D. T., 63, 115 
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Svftbhava, 8?. 92, 106; w aho 
Nanir« of Elements 
SvibhSva'lunyan, 106 
Svaja]csent» 8$, 106» 136; fee also 

Character 
Symf«tby, 157 

Synthesis. 4iM. 46. 120. 179. 196 
Ta-hsi, 168 

Ta-fth Cbmg 1^06, 146 

Ta-jiA Ciifig Sm, 145 

Taimicsu. 145. 146. 147 

Taira no SadaroorS. 17 

Takakueu, J.. lOft. 58n. 155n.. 173/i. 

Tan-jan, IJO 

Tafl-luan. 15, 168 

rMg<hi. 99 

Tantfum, 142 

T^ao*af). 167 

Tao<h’ang, 16$ 

Tao-ch’o, 168, 171 
Tao-ch’uBg, UO 

Tao-hsu*an, 14, 75. 112, 160, 187 
Tao<luu LaO'hai. l60 
Tao-jhR* 99. 127 
Tao-aui, 130. 131 
Taoism, 42, 143 
Tathagati, see Thu$<ome 
Tathl^ta-garbha, 47. 194 
Tathaif, fee Thusnesa 
Taihatva. /ee Thusoeas 
Tacrvav see Thusaeas 
Tastva-saigraba, 145.152 
Temboo, 161 

TetDporaimeas. fee Impermanence 

Ten allowances. 166 

Ten Causes. 7(3-72 

Tea doctfioes. 124-118 

Ten Feature*. 135, 139. 183 

Ten Profound Theories. 120. 123 

Teo realfos. 137. 138, 139 

Ten Kegtoru. 163 

Tea Stago. fee Stages 

Ten ceoets. 119 

Teo theories. 124 

Tea tiae-peciods. 121 

Ten Uaieenab. xee UnSveraal* 

Teodai. 9. 15. 19. 115. 118. 119. 
126-141. 143. 145. 156. 163, t69. 
170. 174-175, 176,176, 179, 181. 


163, 184, 187, 190. 191; Buddha- 
nature, 127, 128; Causation, 129: 
Eight Doarioes, 131-134; Five 
PeHods. 131-134; history of, 128- 
13 U Icchaobka, 127; Middle 
Path. 128. 133-136. 140; Nirnoa. 
127: philosophy of. 131-141; Tea 
features, 135; Ten realf&s. 137- 
139: texts of. 126-128; Threefold 
b^y, 141: Three thousands, 137. 

139. 140; Tbusness, 134-137: 
Triple Truth, 129-130, 136-137; 
Triple truth of harmony. 140; 
Twofold Truth. 129; Vehicles. 
134: Void. 129, 132-133. 135- 
136; fee also Lorus-pieiism, Lotsts 

Tenfold profundity. 111 

Theism, 155 
Theology, 29. 192 
Theravada. 58. 65 
Thomas, 167 

Thoughr, 18, 26, 68.69. 72a. 89.93, 
94a, 95, 101, 116, 135. 140, 158, 
183. 189. 195, 198; see also Con- 
sciousiieas. Ideanoo, Mind 
Three aspects of cealicy, 92, 94 
Three Bodies, 47, 48. 52, 194; in 
Idealism, 83; in Mysticism, 147- 
148: in Nichirea, 182, 183; in 
Nihilism, 79: in Pore Land. 172; 
in Teruiai, 127-128, 141 
Thcee-in-one, 136 
Three aiiddle paths, 105 
Three mysteries. 148. 149, 151 
Three re^ms, 183 

Three species of objects. 89 
Three thousaad worlds, 137, 139, 

140. 183 

Three-Trcaose School, see Sanroo 
Three Vehiclm, 134. 281-182 
Threefold Leamiai, fee LeanuDg 
Threefold Way. 18 
Thus-coioe (Thua-gooe). 38,45. 47, 
54. 110. 194 

Thiisnem. 40. 47. 52. 53,83.86.94a, 
98. 156. 172, 193; Causarion by. 
38-39; ia Ideation, 91.94; Priad- 
ple of. 45-47; in Tendai. 134-137; 
in Totaliaaa. 110-118 
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Ti-Iun, 15. 109«11I, 12fi 
r«eft-t‘ai, 9, 15, 19, 12^*141, 176, 
1S7; dio T«ndu 
Time. 24. 31. 39. 42, 53*54, 75, 94*, 
117,. 118, 120, 121. 148. 150, 
192, 195: in Nihilism, 78; in 

Retlism, 64*66 

Time of the Owr P*rk, 131, 134 
Time of Development, 131. 134 
Time of Exploring and Uniting of the 
Dharnus. 132 
Time of Inducement, 131 
Time of che Lotui, 134 
Time of the L^tts and Nirvana Su- 
fras, 132 

Time of Opening ind Meeting, 132 

Tine of Rebuke, 132 

Tiine of S^eajon, 132 

Time of Wisdom, 132, 134 

Time of the Wreaih, I3l, 134 

Ting'kujng, 130 

TOaiji, 109, 112, 191 

T^li. 9. 143 

Tojun, 113 

Tolcftnce, 44, 177, 180 
Tomiuu, 143, 146, 147 
Toulism, 40*41, 46n., 108; saa dso 

Kegon 

Total jfy, 94a, 169, 199; Principle of, 
29. 47*48; ten principles of, 40* 
41; Totaliscic Doctrine, sat Kegoo 
Touch, sta Spersa 
Tncc Buddha, 182. 184 
TriAscendenc existence, 94, 104, 106, 
136; set dso Bealirr, Truth 
TnuisformatloA'body (Traosforroed 
Body), see Three Bodies 
Transitorioott, see impetniaoence 
Tranamigration. 35; see alio Sa&sfra, 
Wheel of Life 

Tresilqa (Ttiailoa), 21. 157 
Tri-ratna, 50 
TrimsiO. 85*86 

Tapi^ 10, 13. 58, 148, 171; ree 
«fxo Scripeure 

Triple Truth, 129; see also Teodai, 
Tcucfa 

TrisaZ, 34; see dso Deiire 
Triyihe. 134; see also Tluree Vehi* 
Vehicle 


True Body, 79 
True Doctrine, 116 
True State, 135. 136, 140 
True Word, see Shiogon 
Truth, 12, 39, 76*78, 82, 86, 102* 
104, 108, U3, 116, 121, 123, 
135-137, 140*141. 162, 179. 181* 
183. 194. 196, I9«; see also Efca- 
satya. Fourfold Truth, Triple 
Truth, Twofold Truth 
Tsu*yuan Wu^haVch. (60 
Tu-hsho, Ul, 113, 121 
Tucci. G.. 9’n., 115, 152 
Tu'tfvt Gates.')(>. 100 
Twofold Ttuih. 101, 102*104, 118. 
125; in Negativism, 99*105; in 
Nihilism, 78; In Tendal, 129; see 
also Truth 

Tz'u*mjft, 168 * 

Udraka Ramaputra, 156 
Uncertainty relation. 41 
Unity, 101. 103. 104, 137. 197 
Universal Principle. 27, 66, 150; set 
also Dharma*dhSu 
UniversaJs, 69. 122, 157, 158 
Universe, 29, 35, 36, 39.48.72, IB. 
114, 149, 150. 158, 192*194; 
fourfold. 119; four kinds of, 47; 
four states of. 40; One* true, 124; 
see also Three thousand worlds 
UpedTna, 34 
Upadhi. 55 
UpSdhyaya, 189 
Upaklesa'bhEmika, 69, 72a, 94a 
Upanishads, 64. 101, 198, 199 
U^ya. 125, 182 
Upek^ 72a, 94a. 156 
Uprydhs, 185 

Vaibhasika. 50. 51. 58. 74, 75, 98a. 

10033 
Vaidehi, 173 
Vaepulya. 131. 183 
Vairoca.na, 124 
Vaiaii, 17, 186 
Vajra, 152 
Vajca-dKacu, 146 
Vm Ukhaea. 145, 148. L52 
Vaifa-ltkbaea-yoga, 145 
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Vsjrabodhi, 16, 144446, 152 
Vajra^Al, H9 
Vaj(aytn4, 142 
VTk, 70 

ValtbhT; 65, 31, 84 

VaJfW Pcustn, La Vall^ Poussin 

Vas»jlj«f. 75a. 

Va«ubift4hu. II, 12, 13, 57, 6l. 62, 
65, 66, 67, 68. 70, 74, 75, 80-81. 
33-86.97, 98. 109. 110.145. 155. 
167. 171, 197 
Vssumitr^ 60, 65 
Vatsiparriya, 117 
Vaieagasnani, 50 
V^rfJnra. 98n. 

VtdSnia SiSra, 15$ 

Vehicle. 91. 105, 124.125: in Mysti¬ 
cism, I43i* in Negativism, 105- 
^06; in NichiMfl, 181, 132; in 
Pure Land, 166; in Teadai, 132* 
134; in ToraJism, 114-119; 
also Bodhiianva, Ekajfha, Hma- 
yTna. Mahlylha, Praryeka-Buddha* 
ySfta, Ifavska-yina, Trlj^lna, Vaj- 
raVTna 

Vibhaiya-^i, 198 

Vibhia. 59. 60, 63, 66 
Vidhi, 146 

VidvAhusana, W. S., 197a 
ViiSfe., 34 ; 82, 87,93, 94a; w aUo 
Consciousness 
Vijaina-klya. 60 
Vj,*^avU4, 98 

Va^U ffOit^siddbi. 84, 86, 145 
Vijnapti-iti^radt STirn'tikS. 35 
Vifnaplima/fau. 84^ 145 
Viinapcimatraia. 12, 16, 46 a., 34, 
155; JH aljo Hoiso 
VjkrtfnalTias, 142 
Vimala. 124 
VimaJaklfcr 17,99. 116 

Vimalaktrti^nifdtSa. I7n, 

VimtaiikX 87a. 

Viaaya. Jta Discipline 
ViBStt'hem. 71 
VTrya. 22, 72a, 94a, 125 
Viuya, 39; su dm Exiefnal Worid 
180. 183 

Vkuddht Mag^a, 158 


Vivatra, 192_ 

Vivnta-rrhiyx, 192 
Void;'II, 12, 43-44, 115, 113, 124, 
194, 197; in Idealism, 95; mean¬ 
ing of, 46*47, 106; in Negauvisra, 
97 . 100-107! in Nihilism, 76-79; 
in Realism, 66; in Tendai, 129, 
132-133. 133-137; saa aljo Char- 
acMT, Relativity. SeU 
Volition, 37 , 72, 76, 94a, 118, 139; 
saa also Will 

Vow, 125, 151, 172, 173, 175. 180, 
186, 187, 189-191 


Walleser, Max. 96n. 

Wan-ko, I46 
Wacanabe, K., lOn. 

Way, taa Eightfold Path, Middle 
Nth 

Way of Life-Culture, 18; saa also 
Bhftvaaa-maiga 

Way of Life-View (Insight), 18; saa 
also Darsaca-marga 
Way of viewing, 162 
Way of walking, 162 
Wei-shih, saa HoasS 
Wai £r Shth Lua at Tha 

Traatisa in TtvanSy Stanzas on 
Rapfajaniasiofhotily, 87a. 
Xl^ai-sbib-shM'ehi, 84 
Wheel of Ufe, 30-36, 59; tta^^o 
Becomiog, Impermanence, Sahsara 
Whole and parts, 132 
Will, 34, 36, 42, 69, 72t, 127, 139, 
194; saa also Volition 
Will to Live. 31. 33, 36.50 
Wisdom, 28, 57. 79, 82, 94a, 107, 
125, 128. 129, 157, 163, 167, 
195, 199; fourfold, 95; In Mysti¬ 
cism, 149-150; saa also Ptaj6r 
Wisdom Buddha, 174-175 
Wisdom-fist. 149 
Woodward, f. L, 59n, 
Word-ieeching, 102 
Wotld, 139, 193, 194-195; saa dso 
external world, Ten Realms, Three 
Bodies, Universe 

World of all realities or pracricaJ 
fsets interwoven, 119 
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World of priodpJc, 119 
World of RoaJicy, 119 
Wonhip, 174 

Wieaih, 9, 19. 46. 106. 128; Jte also 
Ke$oa, Tor^iun, TotaJiry 

VftM. 99. 105, 135, 169, 183 
Wu-hiD«, U4 
Wucii, 109 

101 

Yama, 155 
Yana, set Vebiclo 
Yang W?ft-hwuj, 83o. 

Yafomitra, 52 
Yoga, 21, 94a, 154.155 
Yo^ft, 80, 97, 144, 155, 155, 
153: mIso Houo, IdeaUscn 

YoiScSf4-^hshu, 80 
Yuao.kang, 100 


Yuishikj, SM Hosao 
YSrSaeoibuttu, 19, 169, 171, 174, 
175 

Zeo, 9, 15, 19, 115, U8, 131, 153- 
165, 176, 177. 179, 180. 184, 
187, 168. 190, 191; Calauss, 
157, 153: Fuko S«ct, 151; history 
of, 155.161; iftflueoce of, 1^* 
165; Ituight, 157-158, 163; Ja¬ 
panese Zea, 150-161; k8an. 164; 
Northern and Soutbam Schools, 
150; Obaku Sacr, 161; Patriarchal 
Mediudoa, 158*160: philosophy 
and religieo of, 162-165; Rituai 
Sect, I6l; SDto Sect. 151; TatU- 
gata medttasioa, 157.158: Yoga 
meditation, 154-155 
Zendo, 15B, 174 
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